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KOBEWOKI) AND BLESSINGS 

Pr. B.N.K-. Sharma combines sound traditional back¬ 
ground of Sanskrit learning and equipment in the Sastras with 
the highest academic attainments in modern University 
education. We have known him since the days of our induction 
to the Patha, through our Vidyaguru, Our first assignnent to 
him was to write an English Introduction to the edition of 
Sumadlmmjaya with the commentary of Sri Visvapati Tirtha of 
our Mutt. To this day his introduction remains a classical 
performance. 

During the last fifty years* Dr. Sharma has stood firmly 
and uncompromisingly committed the to propagation of Dwaita 
Philosophy and its literature through the medium of the English 
language. He has published through the Bharatiya Vidya Bha- 
van and other leading Publishers in Delhi many standard works 
bearing on Teachings of Sri Madhva * the History of the Dvaita 
Vedanta School, the Philosophy of Sri Madhvcarya and the 
Brahmasutras and Their Principal Commentaries . He has brou¬ 
ght credit to the school of Madhwacarya by winning th c 
Sahitya Akcademy Award of the Government of India in 1964, 
for his research work on Dvaita Vedanta. 

His English rendering of our Acarya’s Gita Bhasya now 
published by the Anandatirthaprati?thana maintains the same 
high Standard of excellence of penmanship and provides fresh 
into the practical and theoretical aspects Gita teaching 
by our Acflrya, not noticed by earlier Bhasya- 
Millfnth* field. 

Dr. Sharma Is an asset to our Society. We wish him a full 
span of life With sound health and energy to continue to serve 
his chosen oause with the same zest and invoke the blessings 

of Sri Hari and Vayu on him with our Narayana Smarapas. 
10.2.1989 Sri Visvesa Tiitha Srlpadangajavaru 

Swamlji of Sri Pejavar Mutt, 
Udupi 



PREFACE 

Akhila Bharata Madhva Mahamandala was established 
wiih a view to provide a forum for the followers of Madhva 
Sampradaya to discuss their Social and Cultural problems in the 
modern context and to set up suitable agencies to solve the 
same. 

The Mandala first established hostesls for Madhva Students 
and offered Scholarships to deserving students to undergo 
modern education. 

Then, Poornaprajna Vidyapeeth was established to provide 
education in Vedanta, Nyaya etc. in the traditional way. 

Publication of popular and scholarly books was another 
programme, In this more than twenty books are already 
published in Kannada, Telugu and English. 

Presently, we are happy to publish this learned volume on 
Geetabha§ya in English written by Dr. B.N K. Sharma. This 
publication is entirely financed by Ananda Teertha Pratisthana 
a sister Institution of Mandala. Dr Sharma is widely known in 
the academic circles as an exponant of Dvaita Vedanta. His 
works: History of Dvaita Vedanta and its Literature, Brahma- 
sutras A comparative study, Philosophy of Madvacharya etc. have 
won highest academic recognition Compared with the other 
two schools of Vedanta viz Advafta and ViSi^tadvaita, the 
literature in English op Dvaila Vedanta has been much less. 
Dr. Sharma has filled this gap in a big way His present work is 
a thorough exposition of Geetabba§ya. This will help both the 
students and scholars to undersnnd Dvaita viewpoint in depth. 

We are glad to publish this learned work. We are grateful 
to Dr. B. N. K. Sharma for writing this book for the Mar.dala. 
We also thank the Proprieters of Sudha Mudrara Mandiram 
for printing this work in time, 

K. R. Jayateertha Vishnumurthy Yeikadithaya 

Secretary Working President 

Anandateertha Pratisthana Akhila Bharata 

14-2-1989 Madhva Maha Mandala 
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INTRO DUCTION 


I am happy to place in the hands of my countrymen and 
lo^erI of the Bhagavatgita the world over the first-ever English 
§|§r tP&nnlfltion of the bare text of the Gita-Bhasya of Sri 
Madhvflcarya (1238-1317) the historical founder of the Dvaita 
School of Vedanta. It was the very first work of the 
AcArya. 





It is a very remarkable work in many respects, in its 
conciseness, its method of exposition, outlook and content. 
It is written in a highly condensed style characteristic of 
theAcarya, But its laconicism is set off by its profound 
depth of thought and the rich suggestiveness of the words 
UBtd- Anyone who reads his work with an open mind is 
sure to be impressed by his firm faith and unshakable 
OOOVictiom in the inherent greatness of Theism as the 
impregnable philosophy of life and his sense of unswerving 
loyalty to the texts and traditions, not to mention the 
Uniform logical strength and philosophical salisfyingress o 
his exposition of the teachings of the Gita on Tattva, 
SAdhana and Phala (the final truth, its means ard goal). 


Hlfl commentary teems with exegetical, interpretive and 
oorroborative material collected diligently even from so early 
in. his philosophical career from an astonishingly encyclopedic 

range of fading and forgotten sources of much more ancient 

S dlng than the expositions of later day commentators, however 
Bint* embracing the Vedic and Post Vedic periods 
^ thi Khilas. Equally stunning is the sheer volume and 
Viriityof the excerpts from both the extant and the non- 
OXtant sources enlivening his interpretations (See Appendix 
for the list of (non-extant) sources utilized ly MacTvr). 
Out for his initiative in petieriK wadirg thro 1 these ancient 
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sources and collecting such a vast quantity of materials and 
utilizing them in his works, they would have been lost to 
posterity for ever due to vandalism vvrougt on the far-famed 
Sanskrit manuscript Libraries of northern India in the wake 
of the early Muslim invasions. He has thus placed his 
countrymen in an eternal debt of gratitude to him by 
recovering at least a part of those valuable treasures at 
great personal risk and passing it on to posterity in the 
true interest of advancement of knowledge. It is unfortunate 
that instead of appreciating the timely service rendered by 
^his great Sahityopasaka to the cause of religion and 
philosophy and historical researeh in the highly disturbed 
socio-religious and political atmosphere of the times in which 
he lived, and stood up for the rehabilitation of Vedic Dharma, 
some later day critics like Appayya Dik$ita should have 
been so perverse as to mistrust his bona fides and reject the 
bulk of his citations from these ancient sources as his own 
fabrications. The reader is referred to a detailed discussion 
of the Problem of Madhva’s Sources in my History of the 
Dvaita School of Vedanta and Its Literature (Chap. XL 5), 

MADHVA’S METHOD OF EXPOSITION 

Unlike other commentators before him* Madhva does not 
comment on each and every verse of the Gita. He selacts 
only such of them as are philosophically important or are 
found to be so tersely worded as to give rise to difference 
of opinion in their interpretation or have not been in his 
opinion properly or adequately interpreted by others before 
him. Thus, out of the seven hundred verses of the Gita 
his Bhasya covers a little over half their number (Some 
385 in all) which fall under the one or the other of 
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the above heads. Only crucial verses or parts thereof 
or liolated words or phrase> which have a doctrinal 
bearing have been discussed by him. He does not waste 
hi* time or ours in going into the word for word meanings 
Of each line or splitting even the most commonplace compounds 
phrase* or single words like kuifimw, gad warn* cakrincm 
Some others ‘ have done). He skips many verses which 
are easily intelligible and call for no comments. Whichever 
Compound* phrase or word or even a particle he has split 
OF touched shows a decided improvement in sense or lights 
Up with a hitherto unsuspected nuance of thought or a 
better meaning or syntactic correlation with others (E. g. 
. Pjfpjafivadan ii, 11; na tvevaham (ii, 12) traigunyavisayah 
(ll. 45) brahmanah (ii, 46) karmaphalahetuh (ii, 47) 
•MVondriyagunabhasam (iii, 14) raso’ ham (vii.8) bhavapya^au 
" tVBttafc (xi.2) nirvaflam (ii. 52) purusah (ii. 15) catvaro 
t^manavab (x.6) ca (ii, 11) and so on. Verily, we have in 
; Madhva a Commentator who shines by contrast with others 
Who have been so deftly caricatured by Bhojaraja : 


!3r^pr 



^CKJJOWl'EDGEMENT OF SRl VEDAVYASA AS 
SAstraprabhava 


.’Mtdhva stands alone in honoring Bhagavan Vedavyasa 
th# final source of authority and authenticity of the 
ita system and pays his respects to him along with 
14lriyai>a a to both of whom he dedicated his work at 
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the shrine of Badarinath and received their blessings, it 
is recorded in his biography that accepting the dedication 
the Lord Badari-Narayana’s voice was heard suggesting a 
slight emendation of the W'ord saktitafy originally used by 
Madhva in the invocatory verse irto lescufr: as we now 7 
have it : 

irq ^RT*f<r| jrsit | 

rftm n 

After dilating on the greatness of the Mahabharata as 
the repository of divinely intuited truths on Dharma and 
Jnana and the thematic relation of the Gita to the Epic, 
Madhva pays a fine poetic tribute to the Gita as the “honey 
of the Mahabharata-Parijata" which has been echoed with 
a slight variation of the metophor by his younger contemporary 
from Maharashtra, Jfianadeva, author of the Jnane&vari in 
Marathi : 


GOD’S SUPREME MAJESTY THE CENTRAL 


THEME OF THE GITA 


Madhva posits that the main theme of the GitaSastra 
is the primacy, supremacy and independence of Paramatman. 
All fininite reality comprising the world of.flfattpf .-Jhil souls 
owes its being and becoming, its know ability., and/or powers 
of knowing and functioning (sattapratftipravrtii) 1 to the Lord 


1. It is significant that the phrase “ S att a prat f tipraVr t1 i ” 
which forms the vital part of the Siddbanta definition 
of Brahman as the One Svatantra real in M’s system 
figures for the first tin e in his Gilathasya (iv.24) whei ce 
it has been adopted by Jayatirtba in his c. on TS. to 
niidee the “Svatantra". 
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r 

l^wVo is the highest purport of all the Sastras. All other 

^ topics dealt with in the Gita, be it Karma, Bhakti, Jnana 
or Sannyasa are all the means leaditg to the attainment 
of His grace. His grace is absolutely neccessary . to enable 
tho plurality of souls caught up in the cycle of births and 
deaths on account of their entanglement with the Jada~ 

r: Pf&krti and its cvolutes, from time immemorial. 

1 "The Lord’s majesty (sarvotkarsa) is expressed thro’ His 
'Immanence.' in all finite reality and His trnasecending them 
; nU,!lhe same tim. These two aspects of Divine majesty are 
'W$1L brought out in Adhyayas VII, X and XIV. They hold 
the -key X? the resolution of the seeming conflict in the 
wording of the Srutis leaning to a Monistic view and others 
to.# ft ..Qualistic. one. Madhva finds the clue to the har¬ 
monization of ihesc in one of the famous verses of the Bhag . 

f -i -' m&Z ^ ^ I 

•». The language of identity between the Supreme and every 
thing else ih the world seemingly taught in certain passages of 
the GTta such 'as IX, 16-19; and IV, 24, has accordingly been 
dx^lftihed by fiihr from'the point of view of the metaphysical 
depdhdehce of all else on the One Supreme Reality for its 
beiflgrbecoming and functioning: 

f Vf '-‘hr- ? ’-..-V- 1 ' 

I qft: am* I 

" Th Id e a" St ah d s o u t in the colloquy of the senses with Prana in 

Si'f" . . . „ . 

m Clian, Up. V. 1. 18 find jn the A. A. ii» l> 4. Arjuna himself 
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is seea to givo expression to this realisation after seeing the 
Vigvarupa Form of the Lord: 

m (X [,40)2 

WHAT IS THE COMPLETE MEAN! NG OF 
“SANICHYABUDDHI” ? 

A lot of confusion and misunderstanding prevails about the 
precise connotation of the terms “Sankhya” and “Yoga” occurring 
Jnthe Glia in the second Adhyayaand elsewhere passim ♦ There 
Is a persistent tendency among commentators like Sankara and 
others to view thsse terms in close association with the con** 
ception of the Purusa” or Atman ( meaning the individual soul) 
on the lines of the u Sankhya-Puru$a” in the sense of his being 
neither a doer nor an enjoyer in all transactions in our lives, 
the fact being that the self on account of its intimate 
association with Prakrti and its Gunas transfers them to itself 
for want of discrimination. And * Yoga” likewise has been 
understood as the technical discipline of the Patanjala system. 

The unsatisfactory nature of this interpretation of the 
essence of "Sankhya-Buddhi”(Gita, ii, 39) and its. means of 
‘'Yoga”, so thoughtlessly followed by almost all modernscholars 


2. It is unfortunate that in C. Rajagopalachari’s book 
Bhagavadgita for Students ( Bharatiya Vidya Bhavan, 
Bombay) the English translation of the pivotal expres* 
sion “tatah” in Tato asi Sarvah, (xi. 40) in Arjuna’a speech 
is conspicuous by its absence. Its presence would be 
hostile to an Advaita interpretation. Yet the learned 
author claims in his preface that he has not played any 
tricks with evidence [ 
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r United on Sankrcra’s lead comes out clearly when we are con¬ 
fronted wilh the constant and repeated emphasis laid by the 
Oita on the primacy of the supreme being described as 
Pflnunatma, Isvara, PurLi$ottama and All-Creator, the Primary 
nource of all activity in nature, the independent doer behind 
all activities in nature, the God of all Sacrifices, the Enjoyer 
of their fruits in a special sense and the Deliverer of Souls 
from bondage : 

(XI. 34) SWT: (x.8) 

(xil. 8 ) ^ (xi. 28) 

■wfw ^ (xi. 34) *ra:^ ? 

(xv. 15) ten (xL-35) 

arc % =3 ^ (ix. 24) 

(iv. 15) gaw ( Ijl 30) 5 Rf^ 

(xi. 27) ’T' 5 ® (xvm. 62) 

hi this ovatxill picture of G)d in the philosophy of the 
Gita the flaming ideal of “Ni$kama Krma” or “Karma-Yoga” 
proper, taught by Kr$na cannot be reconciled with the com¬ 
plete and utter removal of the Lord from the part played by or 
to bs played by the individual self in the pursuit of whatever 
Yoga he chooses, be it Karmayoga, Jnanayoga or Bhaktiyoga or 
Dhyanayoga. All that the individual self has got to realise is 
the' limitations in which he is placed by the Lord Himself to act 
as the instrument of the Divine will and its cosmic purpose. 
He should neither usurp the independent initiative of the Lord 
jpr abjectly surrender to Prakrti hi? God-given assets of Kart* 
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rtva and Bhoktrtva (doership and enjoyership) and lapse into 
the unenviable position of impotence of the proverbial “Sarikliya- 
Purusa”. Far from the Theism of the Gita being an over-writing 
of the scholastic Atheistic “Sankhya” of Kapila, Vindhyavasi or 
Isvarakrsna, it is the latter that has broken away from the 
orbit of the pristine “Vaidika-Sankhya” in which the Prakrti and 
Puru$as have a place in the economy of the Universe and an 
effective role to play under the control of the Lord, who is 
both immanent, in them and transcends them by His 
Majesty, The widely prevailing misconception about the 
true nature of the “Sankhya-Buddhi” taught in the Gita stems 
from failure of the earlier commentators and their 'modern' 
followers to realise the simple truth that the Sankhya-Jfiana 
and its means (yoga) with which Ihe philosophy of the Gita opens 
cannot be divorced from the program of ‘knowledge of the 
Supreme Lord’ of the Cosmos who alone controls and energises 
both matter and Souls Prakpti and puru§as and cannot be 
confined and restricted to the knowedge of the individual self 
as such,- the Pratyagatmam his purity, indestructibility and 
immortality, as the be-all and end-all of the Gita’s metarhysical 
content. It will be a mockery of the message of the Gita, if the 
latent potencies of the Jivatman, his indestructibility and 
immortality are rot brought into their indissoluable and eternal 
bond of dependence on the Lord, to be realized by His gra ce 
and get freed frofp the entanglement of prakrti and the 
consequent tjpndage. 
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WANTED A BI-FOCAL APPROACH TO 
“sAnkhya-buddhp 

Such a happy consummation can only be brought about by 
giving the place of honor to the Supreme Being from the very 
beginning of the IT Adhyaya dealing with “Sankhya-Yoga" to 
he very end of the Glta-^astra (ddau ante ca madhye ca). There 
is no other way in which thi' could be dene except by bringing 
the knowledge of ihe Supreme Being (Paramatman) and its 
eternal indissoluable bond of relationship with the Jivatmans 
by adopting a bifocal approach to the content of what has been 

called Sankhya Buddhi 4 in the Gita and “Yoga” as ft Ni$kamakar- 
mayoga” as the means of achieving such Samkhyabuddhi If 
this is done, the whole philosophy of the Gila will stand 
revealed in all its sublimity and grandeur as a hormonious and 
everlasting integration ofGod and Man in terms of the Vedantic 
ideal of “Dva suparna sayuja snkhaya” (Mund.Up). All 
aspects of Gita thought such as Sanlhya-yoga, Jnanavoga, Bhakti, 
Karmayoga Sannyasayoga, K?arak§arayoga, K$etrak§etrajna- 
vidya and Visvarupidarsana will automatically fill into their 
rightful places from this perspective. 


4. The definition of Sankhya as Suddhdtmatattvaviihanam 
quoted by Madliva from the Vydsasmrti (G B.ii,39) admits 
of being construed to embrace the right knowledge of both 
Jivatman and Brahman. The same text has been cited 
without mentioning the source by Sankara in his Visnusatw 
srqr\amq-Bhasyq, 
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MADHVA’S DI-FOCAL APPROACH TO SAMKHYA BUDDHl 
HIS DISTINCTIVE CONTRIBUTION TO GlTA THOUGHT 

Madhvahas made a decisive contribution to our understand¬ 
ing of what constitutes the essence of SankhyaJnana taught in 

Gjta with so much seriousness in the il chapter and else¬ 
where. Instead of harping on the single string of the Jivatman 
as the subject matter of Sankhyabuddhi, as othes commentators 
have done, he makes a bifocal approch to the subject matter of 
the Adhyaya with which the philosophy of the Gita begins and 
brings the right knowledge of both the Supreme Brahman and 
the individual self in terms of their eternal, intrinsic and indis- 
soluable relation as Bimba and Pratibimba (archetype and 
ectype) into focus. This figure of Bimbapratibimba represents 
or symbolizes the ontological relation of eternal dependence of 
the Jlva on theParamatman, in respect of his being and becoming, 
his self-comsciousness, his power to will and to act (Saltapratii * 
pravrttisu paradhirtam) to put it in Madhva’s characteristic 
philosophical terminology. No genuine Theistic philosophy of 
the world can possibly improve on this basic concept of the 
soul’s true relation to the Lord. 

All other commentators on the Gita, ancient and modern, 
have practically left out the Lord from the scope of the 
Samkhyajnana taught by Sri Kr?na'and have been content with 
the assumption that it stands for nothing more than the right 
knowledge of the soul or Jivatman in its isolation front all its 
bodily and other appurtenances and its indestructibility and 
immortality. This is like letting go the horse’s head and 
£lytching at its tail. For ? a little reflection would show that jn 
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ihe light of the highest teaching of the Gita as in Adhv. VIII 
and XV, no exposition of Sankhya as knowledge of the Atman 
alone independently of the Paramatman would be complete and 
purposeful without including within its scope knowledge of its 
ontological relation of eternal dependence on and otherness 
from the supreme Brahmnn, over and above the distinction from 
its own physical body and its appurtenances and its indestructibi¬ 
lity and immortality. Otherwise, there will he no justification at 
all for the Gfta’s insistence on dedicating all the Jivatman’s 
works and their fruits to the Lord as the supreme Enjoyer 
and Master of all Yajnas (IX.24) which carries with it an implicit 
proviso that it is that Supreme Being, which is the real 
independent Source of impulsion of all that is thought and done 
by the individual : Mattas sarvam. pravartate (X.8) Mavadhya - 
k$ena prakrtilh siiyate s near dear am ( ix ic ) Mama yonir 
mahadbrahma tasmin garbham dadhami ( xiv.3 ) 

jIvasvarOpa an eternal everlasting 

PRATIBIMBA OF GOD 

Sankara does not accept the soul's relation to God as 
intrinsic to its nature (svahhdva) and therefore eternal and 
therefore indisdissoluble. He regards it as impermanent, may, 
even unreal » being contingent on the limitations imposed by 
beginningless Avidya (ignorance) and therefore liable to be 
terminated and liquidated by right knowledge of their 
identity. Ramanuja likens their relation to that of a body 
and the soul. The first deprives the JIva of his eternaljty 
taught infbe Gita (acchedva, avinasi) as a distinctive entity in 
Adhyayas IT and VIII, and in the Sruti Nityo n ity an dm (Katha 
Up. ij,2 ? 13) The body and soyl relation of Ramanuja is applj* 
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cable to insentient matter [acit) also The body may depend on 
the soul but the soul does not to the same extent or for ever as 
does the JTva on Brahman for ever. So in the final analysis the, 
relation has got to be treated as symbolical and not physical. 
Madhva’s view of Bimbapratibimbabhava has this advantage 
that it is symbolical. It is the Pratidimba that depends on the 
Bimba for its existence, perceivability and movement' (Satta 
pratiti and pravrtti) and not the Bimba on the Pratibimba. The 
Pratibimba bears a certain measure of similarity too to the 
Bimba. So does the Soul who is endowed with spiritual attri¬ 
butes of jnana and ananda akin to Brahman’s. Tadgunosara 
as the Sutrakara has put it Thus it seems to be the most satis¬ 
factory relation that can be conceived of. It speaks, volumes of? 
Madhva’s philosophical penetration to have given deep thought 
to this problem and hit upon the proper solution in conformity 
with the evidence of the Srutis also. He is the first Bha§yakara 
to find the clue to it inthe famous passage of the RgVeda Riipam 
rupam praliropo bahhuya (RV. Vi, 47, I) and in the B.S. 
Abhasa era ca II 3.50) both of which he has quoted in his G.B. 
The etymological explanation of “abhasa” propounded by him 
later in his Anuvyakhyana is both morphologically, semantically 
and metaphysically remarkable for its insight into “Vagartha” 
befitting the exalted nature of the two spiritual beings involved 
viz. the Jiva and Brahman both immortal. The Bimbaprati- 
bimbabhava relation explains intelligibly the significance of the 
statements in the Gita which describe the Jiva as non-doer and 
non-enjoyer while at the same time cal'ing upon Arjuna to 
fight to the finish and do his duty as behoves a Jnani who owes 
a moral responsibility to set an example to his fellowmen on 
pight lin^ f 



jfVASVARtrPA - A NIRUPADHIPRATIBIMBA OF IS VARA 


The figure of speach of Pratibimba applied to the Jiva is 
suggested by way of an analogy. It is to be understood that 
analogies do not run on all fours. All empirical Pratibimbas 
(laukika-pratibimbas) like the reflection of the face in a mirror 
are all conditioned by and contingent on the operation of a 
reflecting medium (upadhi), This implies that the reflection 
though real has an origin and an end (anitya) being caused by 
an external medium and subject to its continuance. As the 
relation of the Jiva and Brahman is held to be eternal in the 
3rutis (nityo nitvanam) it cannot be regarded as brought about 
by any external medium, like Avidya, as in Sankara’s system. 
Moreover, the reflected image of a living being is lifeless (Ja^a). 
Not so the Jiva. The reflected image is bound to disappear 
with the removal of the medium or its loss or ihe Eimba going 
out of the range of the Upadhi As the relation of the Jiva 
and Brahman is ex hypothesi eternal and everlasting and as 
the Lord never goes out of the range of the Jiva, being all- 
pervasive and omnipresent, the relation between them has 
necessarily to be conceived as uncaused by any external medium 
conditions or adjuncts alien or foreign to the essential ralure 
of the Soul. In other words, the intrinsic nature and composi¬ 
tion of the Jivasvarupa itself has to be regarded as the 
manifesting medium ( pradarsaka ) of what the Jiva is in reality 
in relation to His Lord, his Bimba, io himself > without 
recourse to any medium outside his own being. Tho’ one 
cannot see one's own face without a mirror, the pristine 
Jivasvarupa, being Suddhacit can visualise itself when freed 
from the meshes of Frakrti, in the state of release and realise 



the true nature of the relation in which it stands to the Lord, 
its Bimba. The function of a ‘Svarupopadhi’ (or antaropadhi) 
is to manifest the intrinsic nature of oneself to oneself. Being 
Caitanyasvarupa and therefore self-luminous in the sense of 

being competent to know itself as the object of its own 
knowledge while being a knower too at the same time. There is 
no difficulty in the Suddha Jiva being able to iatuit the relation 
of Bimhapratibimba in which it stands to the Lord at the dawn 
of Aparok§a. The question of how one and the same 
Jivasvarupa can turn in on its own self as it were and function 
as its own internal Upadhi to reveal its own relation to its 

Bimba, to itself (that is to say to act as both the medium 
(upadhi) and the one qaualified by such an upadhi ( upadhimat ) 
has been answered by Madhva with the help of his doctrine of 
Svarupavise$a which is *Sa-vise§abhinna’ from itself standing 
in the relation of an identity-in-difference to the thing-in-itself 
which permits a distinction of reference within a homogenenous 
whole without imposing a distinction of essence. By virtue of its 
self-linking and self-differentiating capacity (Svanirmhakatva)5 

A concept such as this is leaded in Advaita also to render 
intelligible the proposition “Satyam jnanam anantam” defining 
Brahman given in the Upanl$ad without breaking up the 
undifferenced identity of essence (aikarasyam) of the Advaitic 
Brahman The Pancapadika and the I$ta siddhi virtually 


5. For the place and role of the concept of Vne$us in 
Madhva’s philosophy See my Philosophy of Sr^ 
Madhvacharya (2nd edn.) Motilal Bai arsidasj Delhi, 
Chap. Vii. 
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admit such a principle at work in the being of Brahman tho» 
they are understandably reluctant to give it the name of “ViSesa 
or Svarupavi£e$a” as their B is Nirv?£e§a. 

%fcf W?:. ^S*R#R 

(PP) q*RT?*R STT^sMft * 

^RRI (I sfas i dclli) 

SOME STRIKING FEATURES OF MADHVA’S 
GITA - BHA§YA 

Madhva’s Gitabhasya reveals in minature from the genera 
outlines of his logic, metaphysics and methodology oj- 

Scriptural Samanvaya of the Bheda and Abheda-Srutis. The 
interpretations of the Srutis and Sutras cited here are the same 
as those given or developed in his subsequent works also. This 
shows that while writing the Gita-Bbasya.. his very first work, 
the Acarya had come to very definite conclusions about thei r 
import and the details to be worked out later. His passing 
notice and implied references to Sankara's bha$yas on the 
Upani$ads and the Sutras and the Gfta also confirms that he 
had already gone thro’ them minutely and had arrived at 
certain definite conclusions about their inadequacies. 

MADHVA’S CONTRIBUTION TO A BETTER 

UNDERSTANDING OF THE TRUE NATURE OF 
KARMA-YOGA TAUGHT IN THE GlTA 

The Acarya takes a decisive step in placing the discipline 
of Karmayoga of the Gita in its proper Theistic setting as 
envisaged by its author, not only by indentifying it with his 
a Ni§kama-Karma-Yoga 55 but also by harnessing it organically 
to the devotional dedication of ibe fruits of such Kama to 




Cod with a propes awareness of the why of such a dedication 
to Him (this reason being that He is the One Independent Agent 
and Enjoyer of all that is clone by the creatures who are His 
Patibiir.bas). This is clarified by showing that by the very 
terms of its authoritative definition in the Vyasasmrti and the 
Manusmrti “Niskamakarma” means Karma fortified by true 
knowledge of the relation in which the Jiva stands to the Lord 
as the All-doer and himself as his instrument ( nimittamatram) 

Niskamam jhanapurxam tu nirvttam iha cocyate 

Such Jnana as already pointed out consists in the acceptance 
of the Lord as the independent Agent behind all human acti¬ 
vities as the Energiser of the Jiva (CL Daivam caivatra 
poheamam) ard the ultimate enjoyer of all sanctified Karma : 

Aham hi sarvayajnanam bhoktd ca Prabhureva ca 

Before Madhva’s times the “Nivftta-Kanna* of the Sastras 
had come to be blindly identified with “Karma-Sannyasa” or 
withdrawing oneself from (mvrtti) active human life and 
Us responsibilities* by entering the Sannyasa ASrama. 
Madhva rescued Nivftta-Karma from the tentacles of the 
Sannyasa-ASrama as such and resestablished its identity with 
robust, enlightened Karma-Yoga of the Gita* not only in 
respect of the Gfhastha but of all the four asramas. He showed 
that Agrama-sannyasa loo is not exempt from its own share Of 
Ni§kamakarn a (See Gita IV, 32 and J8s c.on it). 

Madhva has gone a step further than all his predecessors 
showing how even the socalled Sa-Kama-Kartna can be 
sibiiiraied ino siuhina by intrccucing a subtle 
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distinction of it into'/Nitya-Kamya” and “Vaikalpika-Kamya» 
(optionally Kamya or absolutely without Kama). This is a 
highly edifying distinction and interpretation which makes it 
possible to transmute the entire Karmakanda of the Vedas 
into a program of enlightened Ni$kamakarmayoga, as intended 
by the Vedas and the Gita. This gives the clue to Madhva’s 
refreshingly new interpretation of the seemingly downright 
censure of the Vedas as “Traigunavi?ayah” in the Gita(ii) 
by which the Karmasannyasvavins swear without stopping to 
consider the self-contradiction which such a summary dismissal 
of the Veda would entail when it comes to Kr§na’s statement 
later on that He is the one to be primarily known by all the 
Vedas (Vcdairca sarvair aham eva vedyah XV 15.) 

, The true nature of Ni§kamakarma as Karin a-Yoga is 
lighted up by the knowledge of the true relation of the Souls to 
God. It provides the inspiration for the dedication of one’s 
selfless Karmas as an offering to the Lord. This fact comes 
out with remarkable clarity from a wellknown verse in the 
*Pra\rtta-Samhita of the Pancaratra quoted by Ramanuja in his 
Sribhasya: 

rwnT a® 

t 

“The supreme Brahman Vasudeva is attained by doing what 

a . % . ' i 

is laid down in this Pancaratra-§astra in the from of Karma 
well-grounded in the knowledge of the “Supreme Being”. 

The Pancaratra is spoken of in one of the verses of the 
Bhagavata Purana as wedded to the message of “Nai$karmaya. 
Tantram Sativatam acasta Naiskarmyam kanvanam yatab 
(i, 8). But judging from the great emphasis laid by the 
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Bhagavata system on the scrupulous performance of the five 
religious duties ( pancakala ) as recognised by Sankara himsel 
in his c. on BS. ii 5 2, in the course of his refutation of the 
Bhagavata system (otherwise known as the Sattvata system, the 
“Naiskarmya associated with the Pancaratra cannot certainly be 
taken in the sense of turning away from all Karma as binding 
in its nature and therefore to be up given by the wise ones but its 
active performnee in the humble spirit of devotion and 
dedication to God. This shows that Madhva is on the right 
track in construing the word Nai$karmya used in the Gita (iii) 
as “Jnanaparvam Karma*. The very adjunct “Jnanapurvam* 
used in the verse from the Vyasasmrti quoted by Madhva 
and its presence in the verse quoted by Ramanuja from the 
Pravrtta Samhita of the Pancaratra vindicates Madhva’s stand 
that Ni$kama-Karroa is intended primarily for Jfianins who axe 
expected to lead others (lokascingraha). Hence, Arjuna who 
is warmly advised by the Lord to take up Karmayoga must be 
deemed to beajnani in the estimation of Krstia,—whatever 
Sankara may be pleased to think of Arjttna, to suit his own 
durposes. 

That being so, the rider Sankara subjoins to the first 
quarter of “Karmanyeva adhikaras te p (ii.47) ignoting wha^ 
Krsna himself says to Arjuna that he should not make the fruit 
of the Karma performed by him the motive for its performance 
(ma karmaphalahetuh bhufa) by putting in his own caveat : Na 
jnananifthayam te tava (Arjuna) you have no right to practise 
Jfianayoga). Such a prohibition is unwarranted by the terms of 
the two propositions Karmanyeva adhikarah te and its 
counterpart Ma phalesu. The question of J«anani§tha is not at all 
made an issue in this context and any reference to it is therefore 
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Irrelevant. It must therefore be rejected as a forced inter¬ 
pretation calculated to read Sankara’s own idea into it. 
Sankara gives a euphemistic twist to the pronown ff te” (for you) 
to denigrate Arjuna as a Madhyamadhikarin unfit for 
Jfianayogs- In refreshing contrast to this, Madhva construes 
the same w Te ,; addressed to Arjuna as signifying by extension 
of reference (upalkasna) all Jnanins in general’ as class 
Sec M.GB. II 47)m 

In modern times credit for being the pioneer and the 
most out-spoken champion of Karmayoga or Energyism as the 
message of the Gita has come to be lavished on B.G. Tilak the 
author of the Glta-Rahnsya^. He has also been complimented 
*or being the first to disagree with Sankara in regard to the 
status assigned by hi n to Arjuna as a Manda or aMadhyamadhi- 
karin unfit for Jnanayoga. Readers of Madhva's Bha§ya will see 
for themselves that in both these respects Tilak has been fore¬ 
stalled by Acarya Madhva to whom therefore the first credit must 
go. Tilak seems to have had but a nodding acquaintance with 
Madhva’s works on the Gita and believed that he was the first 
to uphold Arjuna’s status as a Jnani and Karmayoga as the 


5 Read the ff. remarks of Prof. K.V. Kavishvar in his 
Gitatatxadarsan (in Marathi) “Surveying the attempts so 
far made to detarmine the essence of the Gita teaching, wa 
are confronted by two conflicting theories,-one which 
stands for all-out Karma-sanryasa and the other placing 
its faith in Karmayoga’ out and out. Sankara is the 
protagonist of the former view and Tilak is acknowledged 
to be the leader of the other school'’ (Translated 
from the Marathi original p. 11.1951) 
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central theme of the Gita His summary disposal of all the' 
earlier Bha$yakaras as "docleine supporting commentators” 
confirms this 

sannyAsa-yoga and sannyAsa-ASrama are 

NOTTHE SAME 

Another stand taken by Madhva in his GItabha§yalo which 
modern enlightened opinion is increasingly veering round but 
which must have seemed novel and revolutionary to men of 
Madhva’s times is that the Sannyasa-Yoga taught in the Gita is 
not to be confounded with the adoption of the way of life of th c 
ascetic or the fourth order (Yatyasrama). One can be a true 
Sannyasin in the Gita-sense of the term wilhout donning the 
orange robes and retiring from Grhastha-Asrama (or house¬ 
holder’s life) In his commentary on the Gita Madhva reinoves 
the common misconception prevailing even among the ct !earned. 
circles” that the one who has adopted the Yatyasrama is 
"without fire and without kriya’ 5 . This does not mean that 
Madhva did not hold the Saunyasa-ASaama as such in high ' 
esteem in the Hindu view of life. For he himself was a 
Sannyasin by choice. His. balanced views on ihe subject there¬ 
fore deserve eareful consideration. 

niskAma-karma AS JNANOTTARA-KARMA 

Perhaps the most outstanding distinction of Madhva as 
the protoganist of Ni§kama-katmayoga is to be found in his 
giving the highest place to the continued performance of such 
Ni$kamakarma of one’s station in life by an aspirant to'Mok§a 
even after he has attained direct-God-vision * {aparoksajn&na)- 
The beautiful phrase “Jnanottara-Karma” is : itself a happy 
coinage of Madhva, iii Vedanta literature. It has its bearing 
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on the welling up of the innate bliss (svarupananda) of souls in 
the state of Mok$a, in the philosophy of Madhva. This 
phrase has rightly found its way into the subsequent Bhakti 
literature of some of the great Saints of Maharashsra. 

Today the call of the world’s IntelIcctuale is for selfless 
and enlightened work and service to mankind. Madhva would 
put in that Man has to be served thro’ God He has given 
sufficient hints consistent with the natural gradations among 
men as to now best, this could be done. 

DEEPER LEVELS OF DIVINE IMMANENCE 
BROUGHT TO LIGHT 

Some intriguing pronouncements in the Gita (ii.27; x jj 28 
tend to enthrone Ja<Ja-Prakrti-Vada making Jada-Prakrti (the 
insentient Matter) the one independent Causal principle at 
wrik in the Cosmos. This kind of Prakrtivada threatens to 
banish both the Jivas and the Paramatman from the 
metaphysical field and reduces them to sheer impotence, in the 
name of “SANKHYA-JNANA”. No serious student of the 
Gita can however be happy or at peace with such a climax 
Other commentators have half-heartedly tried to remedy the 
situation. They have only complicated it with their own 
mental reservations in favor of the Prakrii or of an essentially 
inactive self (ni$kriya-atma). It is to Madhva we have to turn 
for a well-defined and balanced assignment of proper places and 
roles to each of these three within the framework of the 
philosophy of the Gita, in keeping with the indisputable indepen 
dence of the Lord and without in any way making the role os 
the other two less true or untrue. In this context Madhva’s 
G\ta-Tatparya enlightens us with a picturesque and speaking 
illustration of the cow. the udder and the milkman : 

Puman dogdha ca gaur dogdhn stqno dogdhetiyat kramqt 
cjuoted from the BrqhmotQrkg, 
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PREVAILING MISCONCEPTIONS ABOUT THE PARA AND 
APARA PRAKRTIS CLEARED 

Many a traditional commentator and modern scholars on 
the Gita have held that the Cit and the Acit (souls and matter) 
which are opposed to each other in their natures form part 
of the nature of the Deity as its higher and lower natures 
or essence or being. In the first place, this offends against 
the homogeneity of the supreme Reality (its aikarasya) 
to saddle it with two antagonistic natures- one sentient and 
the other insentient (as most of the commentators have done) 
Moreover* the Acit Prakrti according to the Gita is one while 
the Jivas are many in essence. The use of the singular to 

refer to the Jivas as Para-Prakrti would not be in order. 
Further, this Para-Prakrti has been described here as support- 
ting the whole cosmos (yayedam dhan-ate jagat). It would 
be preposterous to speak of the Jivas who get entangled in 
the meshes of -Prakrti and struggle to extricate them¬ 
selves from it as bearing or supporting the whole world, 

Madhva therefore comes to the conclusion that as one 
of these two ‘Prakrtis’ has been called Apara-Prakrti the Para 
Pralqti must be the one that has jurisdiction over it and 
controls it from within as its Abhimanidevata In other words* 
the Para-Prakrti must be one that is superior to the Jivas 

as well as the Jatja Prakrti and is itself subject to the Lord. 
Madhva therefore identifies it with the Cit-Prakrti. 3ri- 
Tattva is an accepted doctrine of Upani§adic cosmology and 
has support of the Brahmasutras as well (B. S. II. ). The 
subordination of both the C^t^na and Acetana Prakrtis thus 
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serves to underline the all-transcendence of the suprerre 
Lord (visvatah paramam). The possessive pronoun *Me 
Prakftih” simply means that the two Prakrtis are subject to 
the Lord and not that they are two constituents of his essence 
or Being. Just as we say this is my house or my car. 

sattvAnurOpA SraddhA 

Talking about the doctrine of the three Sraddhas, the 
statement: Saitvanurupa sarvasya sraddhd bhavati (xvii. 3), 
These Sraddhas are in accordance with the “Sattva” of each 
individual. Many commenlators have glibly assumed 
that this “Saltva* stands for one of the three gunas or consti¬ 
tuents of Jada-Prakrti (as in the Sankhya system). This is 
far from tenable. For then “Sattva” will signify but one of 
the three Gunas of Prakrti. But cosmic life in its entirety is 
the outcome of the commingling of all the three Gupas Of 
Prakrti and is not the product of only one of them viz. Sattva. 
All created beings would thus be of the unifrom nature of 
Sattva;and therefore “Saltvikas” so much so that the distinction 
m®de by the Gita, itself in speaking of so.me of them as Satt- 
vikas and others as Rajasas and of yet others as “Tamasas*, 
tberfirsLgoing upwards, the third downwards and the second 
steiidigg in the middle (XIV. 18) in their spiritual career 
would! be meaningless. 

Therefore, the term “Saliva” here must signify some other 
principle somothing not partaking of the nature of Jaqla-Prakftj 
or its constituents. The commentaries of Sankara and Ramanuja 
afford no help in unravelling this mystery. Aurobirdo calls ibis 
“Sattvam” the stuff of one's ratuu or be ing. This means we have 



to go beyond the gunas of Prakrti to identify what this 
Sattva can be. Aurobindo does not pursue or probe the matter 
further and leaves it tentatively vague. 

Madhva, as usual, takes the bull by the horns. He is forth¬ 
right in telling us that "Saliva” here signifies the Jivasvarupa 
as such which varies with each one and is not uniform or the 
same in all. The use of the term “Sattvam” in the sense of the 
living being (Cetana) is well attested in Sanskrit language and 
literature, as in the Paingirohasya-Brahmana,, Kalidasa’s 
Raghuvamsa and the Amarakosa. Madhva’s Bhasya renders it 
as “Cittam” which is more explicitly rendered as “Jiva-Caitan- 
yam” by his commentator Jayatirtha, as the same difficulties will 
arise if Cittam is understood in the sense of the mind-stuff or its 
modifications. The acceptance of the doctrine of threefold dist¬ 
inction of Sattva or Sraddha in the stuff of being of Souls leads 
to the corollary of JIva-Traividhya postulated by Madhva. 

CONCLUSION 

It would be quite .clear from the foregoing'survey of the 
salient features of Madhva!? Bha§ya on the Gita, evan at 
random, that it throws much new and refreshingly original light 
on many sadly neglected areas of the original and opens 
up many fresh and hitherto unsuspected or undiscovered vistas 
of its practical and theoretical philosophy. One feels satisfied 
after diving into the contents of his Bhasya. that here one is at 
last face to face with the heart of the Gita and that the author 
has not a bit exaggerated when he says “Gitartham vaksyami 
(lesatah). In simple unostentatious language the heart of the 
Gita is revealed to the earnest seekers of truth, without 
mincing matters. 
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This Introduction is far from being exhaustive. I have left 
out many many other equally thought-provoking improvements 
in the interpretation of several other topics such as the K§etra- 
Itietrajnayoga, Puru$ottamayoga and others. The inadequacies 
Of the earlier interpretations of the Gita which have come down 
to us and brought out here will bear out the justice of Jaya- 
tlrtha’s observation : 

Anyaifa svapak$aniksiptadrstibhi}i svabhiprayo Gitarthatvena 
firopya uktah Aham tu Git dr thorn eva vaksydmi iti s ucanat. 

Tha English version of Madhva’s Gitabhasya attempted 
here is sure to be helpful to a very large number of persons 
who have not the necessary equipment to read and understand 
the original Sanskrit text of the Acarya’s Bha$ya with its added 
difficulty of terseness It would also attract the attention of all 
those genuinely intereted in the varieus facets of Vedanta philo¬ 
sophy and wanting to know what this great stalwart of Vedantic 
Theism has to tell his countrymen and humanity in general 
about the perennial problems of religion and philosophy. 

The Gita - Bha§yas of Sankara and Ramanuja are available 
in their English versions. So far Madhva’s Bhasya has not had 
that advantage. I have addressed myself to this task 
of filling this gap not without hesitation and diffidence about 
my competence in view of the tantalising brevity of 
the original. 

I have benefited immensely from the illuminating 
commentary of Sri Jayatirtha on the Bha§ya and two important 
glosses thereon in tr> ing to bring out the hidden sense of the 
expressions and the nuancesof thought. I will not say that 
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my translation of the Bhasya is perfect or needs no impro¬ 
vement. It is for the Sahpdayas and the Parik$akas to judge. 

The Translation has been attempted and undertaken in 
response to the friendly pressure of my esteemed-friend 
Sn.K. Raghupati Ran of Dharmaprakastu Madras. Ihave been 
buoyed up to persevere with this none too e^Sy a task by his 
keen and sustained interest and enthusfcaStii in its progress 
and completion. 

The printing and publication of the work after its accepta. 
once by the Publishers has been unconscionably delayed for 
”iore than four years. I apologise to the public for this delay. 

Keeoi ir i i min i ths needs of the modern readers, every 
effort has been made to trace the numerous quotations to 
their extant sources. The gaps of thought and expression in 
the original have been supplied with the help of. Jayatlrtha’s, 
commentary to draw out the continuity of thought. Some 
alternative explantions of verses given in the companion vol¬ 
ume to the Bha$ya vi 2 . Madhva's GIta-Tatparya have been 
referred to where necesasry. Implied references to the interpre¬ 
tations of Sankara, Ramanuja and Bhaskara in the original 
have been made explicit on important issues. Till 
recently the Gita Bhi$y.a of the Vedantin Bhaskara was 
practically unknown and Jayatirtha's references to his 
interpretations were the only source of information available 
to us about the views of this commentator on some points, 
which I had brought to the notice of scholars in a couple of 
papers on the subject of Bhaskara A Forgotten Commentator 

ihe Giia in the Indian Historical quarterly, Calcutta 
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as early as 1933 which, attracted; the attention of 
Prof. Otto Schrader of the Kiel university (Germany) Years 
later a fragment of Bhaskara’s Bbasya on the Git,a has been, 
published by Dr, Subhadra Jha. The views of modern scholars 
and exponents of the Gita have been discussed here and there 
to add to the usefulness of the work from a wider perspective. 
These are mostly relegated to the footnotes so that these 
"Asides” may not break- the continuity of thought of the. 
Original. 

?/ 

Nabhafy patantyatmasamam patatrinafr . Birds fly in the air 
BS high as their wings can take them. I am no exception. 

My most pleasant duty now is to place on reverd my 
sincere thanks to my esteemed friend Sri R. V. Murthy of 

Bombay, the President of the Akhila Bharata'Madhvamahaman- 
dal and its former Secretary Sri N. Kiishnasvami fpr getting this 
translation published under the auspices of the Anandatirtha 
Prataisthana.of the A. B, M. M. and to the present Secretary 
Sri K.R Jayatirtha for speeding up its completion after he 
has taken charge as Secretary. f 

I acknowledge with thanks the donatiou of R&. 1500 by 
the late Mrs. Kumudvati Bai, mother of Sri N. S. Chakrapani of 
the Indian Air Lines Bombay for purchase of reference books and 
original texts of this project. 

To the moving spirit of the Mahamandal, the dynamic 
and winsome personality of Sri ViSveSa TIrtha Svamiji of 
the Sri Pejavar Mutt of Udupi I owe an eternal debt of 
gratitude which can never be expressed in words. In 1950 on 
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the eve of his first Paryaya he had commissioned me (the then 
Principal of the Sanskrit College* Udupi) to write an English 
Introduction to the first edition of the Madfyvavijaya with the 
commentary of Vi^vapati Tirtha one of the later Pontiffs of 
the Pejavar Mutt. I have received many tokens of his genuine 
affection and goodwill and encouragement to my research 
work and publications pertaining to the philosophy of Sr? 
Madhva all these years and I consider his acceptance of this 
Translation of Acarya Madhva’s first work on the Gita for 
publication in the ANANDATlRTHA PRATISTHANA the 
crowning act of his unbounded grace and graciousness* to 
which he has added another by writing a Foreword to my 
work in ready response to my request. lean only offer him 
my prostrations at his holy feet In the words of the Sruti. 

^ JWifrJj || 

Ranga Dhama —(Dr.) B. N. K. Sharma 

111/272 Raja Street 

COIMBATORE-641001 





Part 1 


ENGLISH RENDERING 



ADHYAYA I 


INTRODUCTORY 

MAKING my obeisance to the Supreme Deity 
Narayana who is wholly free from all imperfections 
at all times and is infinite in space and time and in 
His auspicious attributes and to my own Preceptor 
Sri Vedavyasa (an), I shall now briefly expound the 
meaning of the Gita. 

The Lord Narayana, endowed with fulness of 
wisdom, sovereignty and other attributes, manifested 
Himself as Vyasa to teach the path of duty and of 
the saving knowledge for the benefit of deserving 
souls who had lost sight of Nivritti-Dharma and 
Jiiana,—in response to the representation made to 
Him by Brahma, Rudra, Indra and other gods, out 
of compassion for them. 

The compassionate one composed the Mahabha. 
rata-Sastra, with whose aid persons ineligible for the 
study of the Vedas, like women and Stldras, suffer¬ 
ing births and deaths for want of the saving know¬ 
ledge and the consequent inability to find the right 
means of realizing the desirable values of life and 
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eschewing the undesirable, may obtain release from 
Samsara thro’ right knowledge and pursuit of 
Nivj-itti Dharma . 1 

This £astra ( Mahdbhdrata) embodies, in addition, 
truths and facts not proclaimed in the Vedas but 
open to God’s own immediate perception. Hence, 
its thought-content is of such a nature as to be both 
Within the range of ordinary comprehension and 
beyond it- Its chief content of thought is Divine 
Majesty which is esoteric. Its exposition of Dharma 
and other values is to bring Divine Majesty into 
focus and relief. 

* All this has been set forth in the following 
authorities: "The Lords of the world Brahma. Rudra 
and others, perceiving the women and other folk 
suffering in Samsara without the right to study and 
know the meaning of the Vedas, prayed to the 
Supreme Puru§ottama, on their behalf. Responding 
gfacidusly, the Lord manifested Himself as Vyasa 
and composed the fifth Veda (Mahdbhdrata) surpass¬ 
ing the others. It contains truths comprehended by 
Him and by other Avatars and which are not 
l;ohfined to the Vedas alone, being intuited by 
immediate Divine knowledge and consistent withal 
with the revealed Vedas. The premier Sastra is 
diversified as Bharata, Pancardtra> Mulardmdyana and 
Jfhdgayata Purdna, carrying an integrated message”. 
i^fdrdyana-Astdksara-Kalpa ), 

T. For Nivritta Karma or Nivrittidharma 
h 1 sec the Bhasya on Adhy. Ill 1-5. 
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The Upatidradiya says: “Even Brhaspati knpws it 
iiOt entirely, tho’ everyone knows a little of it. Sages 
declare the Mahabharata embodies several (deep) 
meanings. The Ndradiya reads “Lord Visnu at the 
request of Brahma and others composed the Maha¬ 
bharata. It carries ten meanings all over—not 
comprehensible to all." The Skdnda Pur ana says: 
The Lord composed the Bhdrata as the fifth Veda, 
having ten meanings at least. Its primary theme is 
Vi§pu. It has everywhere an esoteric meaning and 
is superior to the Vedas." 


All this is decisively established by the follow¬ 
ing texts also. “Should a twice-born master the four 
Vedas with their subsidiaries and their Upanisads 
without a sound knowledge of thePur«nas, he cannot 
be considered a wise man". ( Skdnda , Prabhaskhanda) 
“One should expound Vedas with the help ofltihasas 
and Puranas. The Veda shrinks from the shallow 
ill-equipped exponent, lest he should pervert its 
views*. (Vrddha Mam) “The learned ones hold that 
the Mahabharata has three different focalizations of 
meaning-the moral, the narrative and the philosophi¬ 
cal". (Mbh. I. 1. 50) “Once Brahma and the other 
gods and the Rsis, coming together, weighed the 
Bharata against the Vedas in a balance. At the 
bidding of Vyasa himself the Bharata weighed more 
on the occasion. In view of its intrinsic worth and 
weightiness, then, it is called ‘Bharata the great" 
(Mahabharata). One who understands this etymolo¬ 
gical significance of the work becomes cleansed of 
jJus sins". “Whatever is there in the Bharata can be 
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found in other (3astra) works. But what is not to be 
found in it cannot be found anywhere else”, “The 
Epic whose quintessence is found in the Virata and 
Udyoga Parvans” (Mbh. I) and so on. 


The pre-eminence of the Bharata is determinable 
by (1) reflecting on the foregoing texts of thj Epic 
itself (2) on the significance attaching to its orderly 
transmission from teacher to pupil among Rsis (like 
Vaisampayana), (3) on its study and dissemination by 
(Paramahamsas like) Narada and (4) the logical 
reason for the eulogisation of the Bharata, externally 
in some other Puranic work (like the Visnu Pur dna) 
to the effect: “who else but the Supreme Narayana 
could be the author of the Mahabharata"-which by 

implication establishes the intrinsic merit of the 
work. Else, how can there be cleansing of all one’s 
sins by a mere understanding of its etymology? That 
such a result is attained is borne out be experience. 
The reasons for the Mahabharata n ot being produci¬ 
ble by any one other than the Supreme Being 
Narayana-Vyasa himself can only be its embodying 
truths perceived by the immediate vision of the 
Supreme being. Such praise cannot be regarded as 
an exaggeiation, as it comes from an external source. 
Nor can it be mere praise of authorship, as such 
authorship is to be found in other cases also. The 
only way in which the praise in question can be 
rendered meaningful is by making it signify that 
Vyasa the author of the Mahabharata must be the 
Supreme Narayana Himself because he has produced 
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a work (like the Mahabhdrata), which cannot be pro¬ 
duced by anyone other than Narayana himself. 

Into such a work the illustrious Vyasa (has) 
dovetailed the Gita which is (sweet like) the honey 
of the celestial Parijata flower (viz. the great Epic) 
in the form of a dialogue between Vasudeva and 
Arjuna epitomizing the message of the whole Epic. 

The Mahdkauramd says "Among Sastras, the 
Bharata excels. The Gita and the Visnusahasrandma 
excel other parts of the Epic. These two should be 
studied and recited by all. The Anugitd has it- “The 
discipline taught in the Gita is competent to lead to 
true knowledge of the nature of Brahman. The same 
(discipline) practised after one has attained true 
knowledge is competent to usher in the full manifest¬ 
ation of one’s Svartipananda in Moksa.” (As. 17. 11) 



ADHYAYA II 


SANKHYA- YOGA 

ON THE battlefield of Kuruksetra, when Arjuna 
had sunk in his chariot drawn up between the two 
armies, swept by a sudden wave of grief and despon¬ 
dency and was caught in a snare of misplaced attach¬ 
ment towards kith and kin, which had for the 
moment, deprived him of his sense of duty, perspective 
and responsibility, the Lord spoke to him as follows: 

II. 11. “Prajntivdddn bhdsase”is admonitory. It 

means you are giving arguments of your own (limited) 
understanding not drawn from Sastra 1 or the instruc¬ 
tion of competent teachers , 2 


1. Cf. Gita, xvi. 24. 

2 Rudolph Otto’s (Original Gita, pp.280-81) comment against 
this that'‘the Lord’s words were only meant to slress that 
human reflection and judgment are incapable of insight into 
God’a eternal decree and not that Arjuna’s words were not 
derived from the position of the Sastras or the instruction of 
Acaryas” as explained by Jayatirtha, makes no difference. 
For, in the last analysis, the nature of God’s decree and 
purpose in seeing the battle of Kuruksetra fought to the 
finish, with Arjuna as his “instru ment” cannot be known by 
any mortal mindexcept thro* theSastra or its communication 
by an authentic teacher. The Lord Himself makes this clear 
in xvi. 24. J's explanation is based on these grounds. 
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II. 12. Why are ‘they’ not fit to be grieved for? 
Because wise men do not grieve over those who are 
about to die—just as they would not, over the living. 
What is the justification for making such a statement? 
It is this that the Souls are beginningless and immortal. 
As the Lord is instructing the whole of humanity thro’ 
Arjuna, He is here establishing the truth of the eternal 
existenc of Jivas on the analogy of His own accepted 
etrnality of being, as God. As the eternality of God 
is not in doubt, it is cited as an illustration in formu¬ 
lating the logical proposition:- Just at I am eternal, as 
is well-established in the Vedantic texts, so too are 
you and these rulers of men and chieftains. 3 

II. 13. But then, in order to establish the 
eternality of Jivas by inference or analogy, it should 
first of all be demonstrated that there is (such a being 
as) a self different from the body in which it is 
supposed to reside. As that is still unproved, how 

3 It may Be asked will not those who come to know of God's 
eternality thro’ Vedantic texts, know the eternality of Jivas 
also from the same source ? Where then is the need to establish 
it here? The answer is-it is doubtless true that the Vedantic 
texts proclaim both God and Souls to be eternal; yet the use 
of the selective genitive case in statements like ‘The eternal 
of the eternals’ (Katha Up. II.2.13) which represent Jivas to 
be‘eternal’and God to be superlatively eternal may induce 
some shallow wits to conclude that as eternality signifies 
absence "of destruction and absence does not admit of 
degrees of ‘more’ ot ‘less’ the intention of the sruti is that 
God alone is eternal in the true sense of the term and that the 
Soul’s eternality is not to be taken literally. The pronounce- 
ment in Gita (11.13 d) is intended to disabuse the mind of 
such misconceptions and establish the eternality of Jivas also 
in the full sense of the term. (Jayatiriha, Prameyadipika). 



8 


could it be taken for granted (in going on to establish 
its eternality) ? This (point) is met by the verse : 
Dehino asmin yathl dehe” (11.13) :- 

One knows by apperception, the unity of his 
being amidst the different experiences he has gone 
through in and through the changes which his body 
has passed from childhood to old age. The unity of 
the self with reference to its experiences in its 
different lives that have gone before or have to be 
gone through is likewise on the same foothing. 

The last quarter “ Dhiras tatra no muhyati” (The 
wise ones do not become perplexed by such views) 
shows by implication the inadequacy of other views 
against the existence of the self as distinct from its 
physical body and its appurtenances, by way of re¬ 
inforcing the truth of the Soul’s existence apart from 
the body 

It cannot be supposed (for instance) that the. 
experiences of childhood and old age are coordinas 
ted and intuited by the inanimate body itself as such- 
No such intuition is verifiable in a dead body. II 
canno tbe contended that the absence of such coordi¬ 
nated intuition of experiences in the dead body is 
due to the cessation of the functioning of the vital 
airs and the sense organs and metabolic activity and 
that in normal experience it is the body which passes 
judgements like “I am a man”. There is no evidence 
of experience of any knowledge or of external pleasure 
or pain, love or aversion, in conditions like deep 
sleep, in spite of the continuance of the digestive, 
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respiratory and other functions of the body and the 
vital airs. The same limitation stands in the way of 
attributing self-consciousness and power of apper¬ 
ception to the mind (whose functioning also is not in 
evidence in deep sleep). It cannot be argued that 
by the some token “the self” too will have to be set 
down as incapable of intuitive power. The absence 
of external awareness in deep sleep can be explained 
as due to the temporary suspension of the contact 
of the self with the mind which does not therefore 
deprive the self of its power of self-consciousness. It 
will not help to rejoin against this that there is no 
external consciousness in deep sleep because the mind 
(as the conscious principle) is disconnected with the 
self - and not the other way about. Such an argument 
would still necessitate the acceptance of the self as a 
distinct entity from the mind! Moreover, the mind 
is only an instrument of cognition. It is not a cog- 
niser - just as firewood used for cooking is only a 
means and not the agent. This will be clear from 
Judgments like ‘I know with my mind’ ‘I see with 
my eyes’. 

The distinction of the self from the body is also 
established by Srutis (like Chan. Up. VIII. 6.5). The 
validity of Sruti as verbal testimony has got to be 
accepted as being intrinsic to it - as in respect of sense 
perception and inference (under right conditions). 

The validity of Sruti cannot be disputed as in the 
case of statements made by the Buddhist or the Cart 
vaka. For the Srutis are author less. And it is no- 
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permissible to attribute humanfilinags like ignorance, 
organic defects, intention to mislead and so on, to 
an authorless source of knowledge (such as the 
Sruti). 

Further, without accepting some authoritative 
statement as authorless, it will not be possible to 
prove the binding character of and sanction behind 
supersensuous values of right and wrong - which are 
accepted by most of the religious and philosophic 
systems of the world and by the thinking section of 
humanity. No philosopher who refuses to acknow¬ 
ledge these values can be recognized as a thinker or a 
system-builder worth his pains. For, in the absence 
of acceptance of such supersensuous values, the system 
of thought propounded by him will be futile. One 
cannot argue irresponsibly - let there be no l ight or 
wrong as there is no evidence of their pr esence. The 
universal acceptance of right and wrong, the moral 
and the immoral is sufficient proof of their existence. 
Universally accepted values cannot be negatived with¬ 
out convincing proofs. It cannot be that their preva¬ 
lence is delusive. Universal acceptance of a value is 
itself proof of its authenticity. 

If the validity of verbal testimony or inference 
as such is disputed, there will be an end of all com¬ 
merce of life based on inference, or the spoken and 
the written word. It is only after knowing for certain 
that X hears him correctly that Y can speak to him 
purposefully. Since what passes in the mind of one is 
hidden from another, one can only go by the indica- 
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tions given by the reaction to one’s words, by another 
in holding further commerce with him. A doubting 
Thomas can have nothing but delusion facing him 
all round. 

Moreover, the negation of values of right and 
wrong in life would open the door to unmitigated 
misery all round, by leading to a reign of terror, pro¬ 
miscuity and exploitation of the weak by the strong. 

One has thus ultimately to accept the existence 
of the moral values of right and wrong. The sanc¬ 
tion behind such values has, in the final analysis, to 
be traced to an impersonal source. To derive such 
sanction from a personal source is to expose it to def¬ 
ects to which a personal source is necessarily liable. 
In such cases it is not posssible to assert its irrefraga. 
bility on one’s own personal authority. One need not 
fear on that account that any one can get away with 
tall claims of impersonal authority to whatever words 
or statements he may choose to exalt to such a status. 
The aufhoritativeness of the Vedas as impersonal 
sources of Dharma goes back to honoured acceptance 
from time immemorial. Hence its validity. Therefore, 
the wise man of strong mind will not be swayed by 
spurious arguments of those who have no faith in the 
existence of the Soul as distinct from the body or the 
universally binding nature of the values of right an d 
wrong. (He will know how to fight for the upholding 
of Dharma in a crisis - such as faces Arjuna). 

The foregoing verses (II. 12-13) can also be 
interpreted in a different way-as infra : 



Is Arjuna’s grief on account of the (supposed) 
destruction of the self (in fighting) or the possible 
destruction of the bodies of his kith and kin in the 
fighting ? It cannot be for the first reason as the 
Jivas are eternal and indestructible. This is conveyed 
by the verse : Na txe vaham (11.12). 

Nor can the grief be due to the possible destruc¬ 
tion of their bodies in the war. This is explained by 
verse 13.(as follows) : 

There is no appreciable grief when one quietly 
(involuntarily) surrenders his youthful body and 
enters upon old age and feels compensated for the 
loss of the earlier body. One should feel similarly 
compensated by getting a new body after giving up 
the wounded or decrepit body after death and should 
not. grieve. 4 

II 14, Tho’ in view of the soul’s indestructi¬ 
bility, there is no fear of loss of self, there is still 
cause for grief on account of seeing the near and 
dear ones wounded or maimed or having no more 
opportunities of seeing them alive or conversing with 
them. This objection is set aside by Matrasparsastu 
Kaunteya .(11.14). 


4 In the first case, there is passing of the body frpm one stage to 
to another. In the second Case, it is the posing of the body 
as a whole - giving place to a new one. The principle is the 
same and tie difference should not be made much of. (Jaya 
tirtha. GBt). 
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“Matrah” are objects experienced through the 
senses. “ Sparsah” are the appropriate contacts of such 
objects with the appropriate organs. The question is 
‘Do theses, by themselves, give rise to feelings of heat 
and cold, pleasure and pain ? (Surely not) ! It is wed 
known that the self experiences the feelings of pleasure 
and pain only on account of the contacts of heat and 
and cold and other sensations. But it does not do so 
merely by the presence of such contacts. How is that? 
Because the power of sense-object-contacts to give 
rise to feelings of pleasure or pain, heat and cold is 
variable pad riot constant, being subject to change or 
“coming and going” (, aganidpayi ). If, on the cont¬ 
rary, such contacts ( mdirdsparsah ) should be in a posi¬ 
tion to produce the sensations of heAt and cold, plea¬ 
sure and pain, in the self, by; themselves (svatah), they 
should be able to do so even in the state of deep sleep; 
So far as we all know, they are able to do so only in 
the waking and dream states, when the self exhibits 
a deep-lying personal attachment (<abhimana ) to the 
body and not at other times (as in deep sleep or swoon 
when no such attachment is in evidence). As the 
sensations of heat and cold are thus strictly concomi¬ 
tant with the presence or absence of abhimana, accom¬ 
panied by appropriate contacts (md trasparsdh), they 
should be ascribed to the presence or absence of the 
potent factor of abhimana, of course, along with 
m itrdsparia. It should thus be clear that ‘matras- 
parsas’, by themselves, in the absence of the potent 
factor of abhimana will be powerless to produce the 
reactions of the agreeable or disagreeable in the self. 
The self has no intimate connection with external 
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knowledge, pleasure or pain as they are the states of 
the mind, intuited by the self in its capacity as 
*Sak i\ They do not inhere in the self. The seifs 
relation to them is one of Apperceiver of the object 
of its knowledge and nothing more. 

The (additional) adjective “anitya” is to make it 
clear that the “coming and going” of sensations of 
heat and cold, pleasure or pain is not a continued 
series of states like a perenuial stream of the Ganga, 
but one in which the series itself is interrupted (as 
the output of flowers in certain seasons). The sensa¬ 
tions of External pleasure and pain cease altogether 
in states such as deep sleep, swoon and samadhi. 

In this way, the self’s (excessive) deluded attach¬ 
ment to the body and its states in terms of their 
being its personal possessions independently of fho 
will of God, is the basic cause of grief and suffering. 
To one who sets himself free from such delusive 
attachment, the death of one’s friends or relatives 
will not be a source of grief. Therefore (Arjuna) lay 
aside this personal attachment ( abhimjnd ) and render 
unfruitful these sensations of (grief) heat and cold, 
pleasure and pain. 

11. 15 Verse 15 draws attentien to the spiritua 

benefit to one who succeeds in making the contacts o 
sense objects futile, (as advised in Ver. 14) 

The man (‘pur usd ') whom they are powerless to 
sway, while he is in the living body is fit for immor 
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tality. * Purusa•* here is used in its etymological 
sense (as above)®. Without the bodily connection 
thee is no room for any of us suffering. The real 
merit of being a ‘Purusa’ lies then in being able to 
face the opposites of heat and cold, pleasure and 
pain without undue personal attachment. 

How does that help? By coming to regard 
pleasure and pain equally - (by keeping sensory 
pleasures at arms length, as being injurious to 
spiritual well-being, in the same way as one would 
keep the unpleasant, at arms length). How is such 
a state of mind to be achieved ? By courage of 
restraint, (i.e. by not going into raptures when 
pleasures come or feeling sore when there is pain or 
disappointment. 

(The eternality of selves wasinf erentially esta¬ 
blished in II. 12, by including the Lord Himself in 
the minor term. The inference is now supported by 
citing accredited instances of the existence of other 
eternals for purposes of verilication of Vyapti or 
concomitance between the reason and the predicate.) 

II. 16 It was argued the self is eternal because it 
is without a beginning. This needs to be clarified as 
to whether only the self is eternal or whether there 
are also other entities which are eternal. In the former 
case, the inference will suffer for want of an observed 


• cf. 9 31 W 3^: 35 gforc: 


(Brh. Vp. II. 5. IS) 
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instance to verify the logical concomitance (Vycpti) 
In the latter case, we should have proof of the exis¬ 
tence of such others- ' 

f 

The Lord answers these objections by giving 
more than qne valid example of the existence of 
eternal and beginningless entities to establish his 
earlier thesis by way of envoycvaptii saying (1) “Na 
asato yidyate abhdvo (2) “Na abhavo vidyate satah’\ 

The expression ‘asat’ here denotes Prakrti the 
material these of the world and ‘sal’ denotes Brah¬ 
man. There is no antecedent or subsequent non¬ 
existence of neither of them. This is borne out by 
scriptural texts such as ‘Prakrti; Paramatman and 
Time are eternal O blessed One’ (Sri Visnu Purdna). 
The separate predication about the absence of the 
nonexistence of Prakrti and Brahman (in two different 
Sentences, instead of making a single predication with 
reference to both in a single proposition) is to 
emphasize the point at issue that there are several 
other entities besides the Jiva which are beginningless 
and eternal. ' 

That the expression ‘asat’ has the meaning of 
(material) ‘cause’ of the world can be seen from the 
following text Of the Bhdgavata Purdna: (i.2.30) ; 
*By His iiitilligent will the Supreme Person created 
this world with the stuff of Prakrti, possessing the 
three qualities and partaking of the dual nature of 
being (asat the unmanifested (causal state) and (sat) 

*Fo r similar references. See Gita II. 23 i 24 i II. 62. 
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the manifested state (of effects." The Sruti text 
‘From the ‘asat’the ‘sat’was born* (Chan. Up, VI, 
2.1) has this sense also. The causal state (of Prakrti) 
is designated as ‘asat’ (lit. non-existent) as its evolutio¬ 
nary developments are then in their potential condi¬ 
tion. The fact that Mulaprakrti and Brahman have 
an eternal existence is perceived by the knowers of 
truth and their teaching on the point coming down 
from generations is cited here as adequate authority 
for the proposition. The expression ‘anta’ in Verse 
16, therefore, means “their finding on the question.” 
(and not a limitation or destruction of Sat and Asat). 

II 17. Why trouble to give specific instances, 
severally, (of Prakrti, Paramatman and Kala) as 
eternals in support of the Vyapti ? In principle, 
whatever is spatially omnipresent must indeed be 
eternal, such as for example, the articulated sounds 
of language, space, time and others. This .is con¬ 
veyed by the words - “Know that to be absolutely 
indestructible (and eternal) by which all this is per¬ 
vaded (11.17). 6 

The second half is not redundant in sense. The 
first half speaks of indestructibility by nature and 
the second negatives possibility of destruction in 
exceptional circumstances (as indicated by the fur¬ 
ther predication “no one can bring about the destruc¬ 
tion of this (Jlva) which is irreducible”. 


6 This brings some other entities also besides Brahman under 
the scope of this principle. 



II 18. . The idea of the Soul being an image 
(,pratibimba ) of God follows as a corollary from the 
establishment of its beginningless eternality on the 
analogy of the eternality of Krsna himself as God, 
implied in 11.12. 

This is now reinforced in II. 18, by disarming 
an objection which tries to call into question the 
relation of Bimbapratibimbabhava between God and 
Soul on the ground of the admitted destructibility of 
the bodies of Jivas. 

While fully conceding the destructibility of the 
physical bodies of Jivas, the Gita justifies the eternal 
and indissoluble relation of Bimbapratibimbabhava 
between God and Soul with the help of the concept 
of “natural and eternal upadhis”, which partake of 
the essence of the self. [The Bhasya draws out the 
significant points of this concept of “Nityopadhis” 
by an in-depth study of some of the keywords of II. 18 
and analysis of their import as follows}: 

Is there a chance then for some of these bodies 
to be eternal to justify the eternal existence of Jivas ? 
No. “These” are all destructible (II. 18 a). So there 
should be destruction of the Self like the destruction 
of a reflected image (pratibimba) following the des¬ 
truction of the reflecting , medium. ( upadhi ) such as 
a mirror. But this does not happen in the case of the 
Jiva who continues to be eternal in spite of the des¬ 
truction of his physical bodies. This shows that his 
physical bodies are not the factors which determine 
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his indissoluable relation of prototype and ectype 
{Bimbapratibimbabhdva) to God. 

As the words “Saririno dehah” read logether 
do not make good sense as the soul, in its true form, 
is bodiless, the term “ 3aririn” has to be understood 
as intended to mark off God from the individual 
Soul (which is subject to embodiment). 

Let there be the destruction of the self, then, 
due to unforeseeable or accidental causes. No, For 
it is by nature and in essence indestructible. On 
what ground should this be so ? Because the Jiva is 
similar (sarapa) to the omnipresent Lord. 7 

There cannot possibly be any destruction of a 
reflected image (pratibimba) such as the Jiva, so long 
as the nearness of range between the reflecting 
medium and the object ( bimba ) is not cut off and the 
medium too is intact. (These conditions are fulfilled 
in respect of the Jiva because), In the present case 
there is no possibility of the Self going out of the 
range of the omnipresent Lord. Consequently, there 
is no prospect of the cessation of the reflection. As 
for the medium, the Jivasvarupa itself is capable of 
functioning as its own medium (by the power of its 
own Svarupa-Vise§as). 

[Tho* the state of Moksa is conceived in the 
Sastras as one of termination of Upadhis] it should 
be noted that there is a permanent upadhi (which 


7 (M. GB) 
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determines; the Xiva’s relation of Pratibimbatva to 
God which consists in the Jiva’s ontological depen¬ 
dence on God a.nd bearing a measure of likeness of 
attributes to. Him). This is confirmed by the state¬ 
ment, “When release is attained, the physical 
upadhiis are terminated. Endowed with an eternal 
upadhi in the form of pure intelligence which is pait 
of his selfhood, the Jiva remains forever a Prati- 
bimba pf Kesava” 

II 19. The purpose of II. 19 is not to reiterate 
the eternality of Self but to make it clear that the 
conventional notion about X being killed by Y is 
mistaken with reference to the Self. For, it should 
be clear from the reasons already adduced, such as the 
eternality of the Bimba and the permanence of the 
closeness of range between the Bimba and Pratibimba 
and others, that thereis no independent initiative in 
respect of either the’ act of killing or getting killed- 
in short, in respect of any act of the Jiva. For, the 
relation of Pratibimbatva presupposes dependence o f 
the Pratibimba on the Bimba. The Pratibimba 
cannot act independently, of the Bimba. Its activity, 
such as it iSj is dependent on that pf the original. 
The &futi also says, ‘‘God enables the.Self to meditate 
on Him, ever so slightly (Brh. Up^IY 3 7). 

* *■ •/ • *vj - ' 

II. 20 The eternality of Jiva is confirmed by 
the Lord with a quotation, from the §tuti (K&tJia. Up. 
12.18) The" words ‘Nayam bhutva bhavtta va na 
bhuyah’ of the text conveys the sense that the Jiva 
does not possess the power of assuming a state of 
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becoming from a natural state of being, as God’s 
knowldge is able to. That God’s knowledge has such 
a power of being and becomnig at the same time is 
seen from Sruti and Smrit texts such as ‘It perceived! 
Chdn.Up. VI. 2. 3). ‘The Supreme Being who is of the 
nature of intelligence which does not diminish or 
is lost at any time, place or in any state, rither by 
itself or on account of external causes’ (Bhagavata, 
III. 7. 5). 

The expression ‘Sasvata’ is not. rendered super¬ 
fluous by “ajo nityah”. For, it establishes that the 
Jivahasno origination or destruction due to the 
origination or termination of the nearness of range 
between the Bimba and the Upadhis whereas ‘aja £ 
and ‘nitya’ establish the truth of the Jiva having no 
birth or destruction as a result of the origination or 
destuction of his Bimba (which is God Himself). 
Similarly, the expression “Puranah” (unborn) does 
not render “ajah” superfluous. It is intended to 
answer the question as to how if the Jiva is without 
the power of becoming in addition to being at the 
same time, is spoken of as being “born” at all, The 
answer is that the Jiva is said to be born in the limi¬ 
ted sense of acquiring a body (‘purdr.ah’ from puram 
deham anati). In spite of acquiring bodies, the Jiva 
is still said to be not killing or getting killed when 
the body is killed ,in the sense that his intrinsic 
natural ‘upadhi’ being indestructible he is also indes- 
.structible. , 

II 21. So then, how can any one who 
knows the nature of the Self’s natural relation of 
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Pratibimbatva to and its ontological dependence on 
God, in the manner eexplained so for, claim to kil 
another or cause his death. ? In 11.19 the reference 
was to the ignorant man’s attitude. Here in 11.21 
the Jnanin’s attitude is commented upon. “Avinasa” 
stands for absence of destruction or diminution due 
to external causes, such as the destruction of the 
Bimba, ‘Nitya’ means it is indestructible by nature. 
Or, -avinasin’ may be construed as not being open 
to association with any flaw or defeet and ‘nitya’ 
as “lasting for ever”. In this way, the shades of 
meaning are to be distinguished everywhere else. In 
common parlance too we speak of a man who has 
become a prey to vices as “lost”. 

11. 22 The purpose of the illustration and the 
illustrated in ‘vasamsi jirnani....' is to place the dis¬ 
tinction between the body and the soul in greater 
relief and render the experience of their distinction 
much more vivid than in 11.13 where the change of 
states from childhood to old age is slow, gradual and 
imperceptible. 

11. 23 The possibility of destruction of the 
Self by natural or accidental causes has been ruled 
out, earlier in ver. 22. This verse rules it out even by 
extraordinary or special causes as in respect of the 
severing of the head of Daksa, the Prajapati, by Lord 
Siva. 8 

8 It was not by Siva's or Virabhadra’s weapon that Daksa’s 
head was finally cut off. It was severed by Siva by the extra¬ 
ordinary power of his symbolic meditation on the sacrificer 
(Daksa) as the sacrificial animal (Yagnapassu). See Bhagavata 
Purona iv 5.24. 
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11 24. Establishes the impossibility of destruc¬ 
tion of the Self by emphasising its absolute immunity 
from personal destruction under any contingency (by 
the significant use of the Krtya-suffix ‘ya’ in acchedya 
adahya etc. in the sense of ‘arha’ or fltness)-not 
being open or liable to destruction at all. 

Whence this immunity ? Because of its similarity 
of nature to God who possesses eternal omnipresence 
a nd other attributes. In verse 20, the Jlva’s not 
being subject to change of nature in a general sense 
was established. The term “sthanu” here denies its 
subjection even to destruction in special contin¬ 
gencies. Here eternality’ is to be construed as qua¬ 
lifying omnipresence to avoid a repetition (with 
‘ajah, nityah’). 

By construing the terms (nityah, sarvagatah, 
sthSnuh, etc.) as establishing a figurative identity (of 
Jiva with Isvara) thro’ broad similarity, repetition 
is avoided in so far as the various attributes will 
serve to qualify Isvara with each new attribute, and 
distinguish one qualified from another. ( Viie&ana - 
bheddd Visistabhedah ) 

[God’s immunity from destruction may be 
ascribed to His eternal omnipresence] On what 
ground is one to hold the Jiva too to be so ? If it is 
to be predicated on the ground of his being a reflec¬ 
tion (pratibimba) of Isvara, one may ask if it would 
follow as a matter of course that the Pratibimba of a 
Bimba invariably possesses all the attributes of the 
original ? The reply is it is not illogical to hold that 
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in the absence of counteracting reasons, the Prati- 
bitnba can be credited with attributes (similar to 
those) of the Bimba. [It is in this sense that the Jiva 
is to be understood to be described in the Gita as 
nityasarvagatah, sthanUh, acalah, etc., without pressing 
the similarity to its absolute sense or degree of the 
attributes under reference.] 

That the Jiva is, by nature, a Pratibimba of God 
is fully supported by £ruti and Smrti texts like 
‘‘Every member of the community of souls is a reflec¬ 
tion in relation to a particular form of Brahman” 
(RV. vi.47.8 “The Jiva shines forth, even Unto him¬ 
self, only by the light of God and appears like Him”. 
So he is an “Abhasa” {pratibimba) of God (in the 
sense that his existence and shininig forth in self- 
consciousness are derived from God). 9 

The Jiva’s being (desecribed as a Pratibimba of 
isvara is not in conflict with his being called an 
‘amsa’ of Brahman (in B. S. II. 3. 43). For, to be an 
<amsa* is the same as to be a “Pratibimba” of God 
(in the sense already defined.) 

It should not be supposed that ‘amsatva’ consists 
in partaking of the same substance or natune and 
charcteristics of a given thing. It can be established 


9 ' Cf - ,cicr wrrumd ^ i 

Madhva Aunvyakhyana 
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by an arthapatti - argument that the term ‘Amsa’ has 
the other sense of a ‘Pratibimba’ also. ‘Amsa’ has 
different meanings in different contexts - varying 
from ‘being a part of a whole, to colorful identity, 
and bhedabheda, while ‘Pratibimba’ has only one 
uniform sense. 

We cannot reduce Pratibimbatva to amsatva in 
the sense of partaking of the same substantial essence 
or being part of a whole, instead of reducing ‘amsatva’ 
from its other senses as above, to Pratibimbatva as. 
defined above. To explain - ‘amsatva’ as applied to 
the description of King Gadhi as an amsa of Indra 
and as applied to a bit of cloth as the amsa of the 
whole, has different connotations. (In the former 
case, there being no possibility of bhedabheda or 
absolute difference between them, ‘amsa’ has to be 
understood in the sense of ‘Visesa’ or SaviSesabheda 
On the other hand, in the statement ‘the threads are 
an amsa of the cloth’, amsa has the sense of being a 
part of a whole, standing in the relation of ‘bheda¬ 
bheda’ to the amsi - while in the statement ‘the eye 
is an amsa of the Sun (Surydm&ah caksuH ), there 
is complete difference between the amsa and the 
am Si.) 

Thus ‘amsatva’ admits of being used in many 
senses while Pratibimba has one uniform sense alone 
of being dependent on the Bimba and bearing some 
similarity to it. It is but proper then that amsatva 
which carries different senses in different instances 
should be restricted in its meaning when it is applied 
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to describe the relation between Jiva and Brahman, 
to that of ‘Pratibimba.’ 

Immutability (sthdnutva) applied to Isvara is 
consistent with His creative activity. This is sup¬ 
ported by the presence of texts supporting both 
immutability and creative activity in Brahman, 
harmonized by the mysterious power of God. It 
would not be proper to dismiss creative activity of 
God as the effect of Maya. Txets like “In You O 
Supreme One, these apparently conflicting attributes 
are not incompatible {Bhdg. X. 3.19) “Not by reason 
of Yogic power but in virtue of intrinsic Majesty”. 
“This is not at all a matter of surprise in one who is 
endowed with the power of creating all effects” 
( Bhdg . V. 18.5) clearly show that the apparently con¬ 
flicting attributes in God are to be reconciled by 
special appeal and reference to his unutterable 
Majesty alone (and not by invoking the aid of an 
‘anirvacaniya-May a’.) 

Moreover, the rejection of creative activity and 
other attributes of God, as ‘mayamaya’ is repugnant 
to the highest spirit and purport of Sastras. It is 
well-known that Moksa is the highest object of 
human pursuit. Even in the Vedic texts which refer 
to the attainment of heavenly worlds as the fruit of 
Karma prescribed by them, the ultimate objective is 
only Moksa. This should be clear from texes like : 
“The wise ones delight in the ends (of Dharma and 
Mok§a among the four purusarthas) and not in the 
middle ones (of artha and kama). There is lasting 
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happiness in attaining the ends and only pain (in the 
end) in the attainment of what lies between the (two) 
ends”, (Mhb.X II. 168.25). “The worlds attained by 
meritorious deeds are subject to termination”. 

Such Moksa is attained only by the grace of 
Visnu and by no other means. For we read “Who 
can attain Moksa without propitiating Vasudeva” ? 
(VP. 1.4.8), Ts there anything unattainable when the 
unlimited One is pleased ? “To those whom the Lord 
grants mercy when sought without guile, and who know 
Him get over His divine Maya. They have no feelings 
of ‘I and mine’ towards their bodies eaten up by 
dogs and jackals” (Bhdg. II. 7.18) Enough of the 
rewards of ' dharma, art ha and ki.ma. They are insigni¬ 
ficant beside His grace”. “O Lord, as the Jivas 
oppressed by the triple sufferings of life have no peace 
of mind in the real world of transmigration we seek 
the cool shade of your feet”. (Bhag. III. 5.39) 
“Without your grace who can attain Moksa ?”, “By 
Knowing Him (one becomes immortal)”. 

The grace of Vi$nu can be had only by a proper 
understaudiug of his all-surpassing Majesty. Practi. 
cal experience in the world also points the same way- 
What is backed by practical experience is entitled to 
be accepted as a guide line for other cases. Even the 
Vedic passage : “O Lover of Ahalya” far from being 
a censure of Indra, is intended to glorify him by 
suggesting that in spite of committing a moral 
offence, the blemish attaching to him was not over 
much tho’ as a rule the seducing of another’s wife 
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merits punishment in Hell. That it did not besmirch 
Indra overmuch comes out from the words of another 
$ruti text: “Not even a hair of his was injured” 
(Kausitaki Up. III.l. ). The Lord’s own words : 
“Whosoever, undeluded, knows Me thus to be Puru- 
sottama knows the real meaning of the {Astras’’ 
(Gita. XV. 19) also confirm this. 

Visnu’s supremacy over all the other gods is 
proclaimed in the following texts : “This is the sol¬ 
emn truth proclaimed on oath, again and again, a 
million times. The goddess §ri, §esa, Brahma and 
§iva equal not in majesty even a fraction of the 
Majesty of Visnu divided by a million times and that 
agaiu countless times and that again similarly” 
( Naradiya ). 

The superiority of other god$ to Visnu or his 
identification with them is against the following : 
“The. Bharata Epic is the foremost among the 
Sastr^s” “Who else but Visnu can be the author of 
Mahabharata” in praise of Mahabharata found in 
other works. The Epic itself gives the highest place 
of honor to Visnu even while answering questions 
put to it in. very general terms concerning the 
foremost among the deities, The answer even in 
these cases is specific. “There has been no one 
equal to Narayana, in the past or will be in the 
future. With this solemn declaration I shall establish 
all other points.” “The offspring of whose benignity 
is Brahma,and of his ire Rudra”, (Mbh. XII. 350,12) 
“There is no one equal to you in all the three worlds’’ 
(Gm. XI. 43). 
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Even when in other works where other gods are 
glorified, it is so only in contexts which have parti¬ 
cular reference to them. Such personal glorification 
of this or that god is to be met with in the Vedic 
hymns too, as in '‘‘You Agni are Indra, the leader of 

the good (RV. 11,1.3) Indra is above all that there is” 

( RV . X.86,1). 

The supremacy of the other gods referred to in 
other works is contradicted by themselves. So it is 
in the Skandi (a Saiva Pur ana) : “The disparity be¬ 
tween a tiger and a lion in a forest or that between 
mount Meru and the Vindhyas, or that between the 
Sun and its reflection is the disparity between Rudra 
and Indra* The disparity between the Sun and Moon 
or between Ganga and Yamuna (rivers) is the dis¬ 
parity between Brahma and Rudra. The disparity 
that exists between the waters of lhe Deluge and a 
drop of water so much is the disparity between a 
blade of grass and Hiranyagarbha. That between a 
spark of fire and the Samvartaka conflagration is the 
diflerence between Visnu and Hiranyagarbha. As 
Lord, 1 Visnu is infinite, the difference which separates 
Him from all the rest is equally infinite. The above 
analogies are just an indication of Visnu’s immeasu¬ 
rable greatness. There is no one equal to Him at 
any time. With this solemn assertion, I enter into 
Him” (as my refuge). 

In the same Purara, we have the following 
spoken by Markandeya to Siva: “Immersed in the 
ocean of Samasara, you will now attain Moksa”. In 
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the Padma (a §aiva Purana), in the context of the 
episode of Markandeya, Siva disclaims that Moksa 
can be attained thro’ him and affirms that it can be 
attained only by the grace of Visnu : “My boy, I am 
only the bestower of (worldly) enjoyments. Visnu 
alone is the giver of Moksa”. The superiority of 
Siva is also contradicted by the Brahma Pur anas 
which are neutral to both (Visnu and Siva). 

The Vedas too (which seem to speak here and 
there of the superiority of other gods) are to be 
attuned to the Supremacy of Visnu, in the light of 
the evidence of the Itihasas and other works - in view 
of the dictum : Even if one is versed in the four 

Vedas.” (quoted earlier). Otherwise, the doubt 

arising from the apparent mention of other gods like 
Indra as Supreme could never-be resolved. More¬ 
over, even in those cases, the superiority of Visnu 
which is the intended final purport is established 
thro’ primary attunement of the names of all the 
other gods with Visnu as the bearer of the names of 
all the gods in their highest connotation (sarva- 
namavan), as taught in the Srutis. The preeminence 
of Visnu is thus the Supreme purport of all the 
scriptures. “Tho’ the Vedas glorify the sovereign 
attributes of God for the souls’ attainment of Moksa 
(thro’ such knowledge) the other purport of uphold¬ 
ing the majesty of God is implicit in the self-validity 
of Sruti requiring no external confirmation, all the 
more so in the absence of counter reasons under¬ 
mining such validity. The fact of the One Supreme 
Being (Visnu) being possessed of all excellences 




established by Srutis cannot be negated or set aside 
merely on the ground that in ordinary experience no 
single individual is to be seen endowed with all the 
highest excellences. Things differ according to the 
nature of their attributes. A person or a thing may 
possess attributes which no other does. 10 

If the self-validity of Sruti is not admitted, one 
will have to find corroborative evidence to establish 
its validity. Such corroborative evidence will have 
to be similarly corroborated by another and that by 
another and so on ad infinitum. The Vedas proclaim 
the majesty of God as an end in itself and for the 
Bake of achievement of Moksa by the souls. This 
double role is not contradictory. It is governed by 
Divine Will. It is open to Divine Will to exercise 
control over eternal substances also - be they Jada or 
Cetana - as we see from : “Substance, Karma, Time, 
Svabhava and Jivas-all these exist eternally by God’s 
Will and cease to be without it” ( Bhdg . II 10.12). 
The control of eternal verities by Divine Will is to 
be understood as being quite possible by God’s my¬ 
sterious power ( acintyasckti ) already alluded to. It is, 
therefore, needless to dismiss God’s creative activity 
referred to in ‘Tad aik^ata’ as not natural to Him and 
attribute it to the influence of (anirvacaniya)- Maya. 

The term ‘acala’ (immobile) in Ver. 24, should 
be construed as ‘being without any worldly kind of 


10 (M) 
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activity (laukikckriya) on the analogy of such other 
descriptions as “without joy and without bliss”, 
“without pain or pleasure”, “unknowing”, “non¬ 
existent”, etc There is evidence of positive activity 
in the Divine Being in such texts as “Thought is my 
heart, knowledge my body, activity my work”. ( Bhdg 
VI. 4.45) So it is not correct to dismiss everything 
in the nature of attributes and activities in God as 
‘Mayic’ in essence. We also find the Supreme Brah¬ 
man being addressed in the Taitt. Up. (1.4.3) by the 
epithet “bhaga” signifying excellences in “O Super- 
Excellence, let me enter into you” The appositional 
reference (You Super-Excellence) is sufficient to esta¬ 
blish that all the Super-excellences of Brahman con¬ 
stitute its natural inner essence of being and that ? 
therefore, none of them can be dismissed as “Mayic”. 
This is supported by other texts also such as “I was 
born as the power of intelligence ( vijndnaiakti ) of 
the infinitely powerful one” {Bhig. III. 9.24). “In 
Me of infinite attributes, infinite in respect of each 
attribute possessed of infinite internal aspects aud 
countless bodies formed of the essence of such attri¬ 
butes” {Bhdg. VI. 4.48) 11 “Supreme and varied are 
the powers intrinsic to His nature, such as knowledge, 
strength and activity” (Sv<?f. Up. VI. 8.) [Therefore 
nothing pertaining to God such as His qualities or 
activities can be treated as ‘mayic’ in composition.] 


11. 3*!Ri ^ 

{NS. p 383) 
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11 25. Because of His mysterious power, God’s 
nature is unmanifest, unthinkable (in full) unchange- 
ble etc. 

il 26. Granted that the Self is eternal, it does 
undergo births and deaths thro’ acquisition of a 
physical body and giving it up. My grief is justified 
on account of the certainty of death facing the near 
ones in the battle. To this plea of Arjuna the Lord 
replies: 

Even if you consider that the soul is indeed 
( niiya ) but subject to birth and death on account of its 
acquisition or loss of the body, there is still no 
justification for your grief. In this verse the expre¬ 
ssion ‘nitya is used for emphasis {avadharanarthah) 

II 27. Why is there no justification even then? 
Because, in this sense, birth and death must inevita¬ 
bly recur and there is no point in grieving on their 
account. 

II 28. That birth and death of the bodies are 
bound to go on till Moksa is elucidated by the words 
‘‘The bodies of creatures originate in the unmanifest 
(Prakrti)...”. 

II 29. Concluding that as the association and 
dissociation of bodies are inevitable and as the Jiva- 
svarupa is indestructible, being akin to that ofisvara 
(as its Pratibimba) there is no need to grieve, the 
Gltacarya dwells again on the mysterious power of 
God in this verse “Some one sees Him as a marvel”. 
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Whoever sees Him perceives Him as a marvel in 
the. sense of something not ordinarily attainable. The 
“marvel” is that which is not met with every day in 
the world. 

The knower of the individual self is also a rarity 
difficult to be seen-in so far as the self s nature is 
likewise akin to God’s. 

[The overall purpose of this verse is to highlight 
Divine Majesty in this way, viz.-As it is rare even to 
find one who is able to perceive the true nature of 
the Jiva who is a Pratibimba of isvara, how can any 
one presume to understand and describe the greatness 
of that Supreme One.] 

[Versa 30-38 being clear enough in meaning have 
been passed over without comment- The same prin¬ 
ciple is followed subsequently too ] 

II 39. ‘Samkhya’ (in the Gita) signifies know¬ 
ledge (of isvara and Jiva in their unique relationship 
ofBimbapratibimbabhavawith all its correct implica¬ 
tions). “The immaculate knowledge of Paramatman 
(and of his Pratibimba the JIvatman) is termed 
‘Sankhya’ So reads the Lord's statement in the 
- Vyasasmrti. 

‘Yoga* is means (of Jnana) Vide the usage in the 
Bhagavata (iv.18.3) ‘Several means have been percei¬ 
ved and put into practice for the realisation of human 
, welfare’. 
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The other twin “systems” of Sankhya and-Yoga 
(of Kapila and Patanjali) have not been recognised as 
acceptable in their entirety in any Agama. Hence 
they are not meant here. The use of the term 'Karma’ 
•Yoga in the Gita also shows that it is not the system 
of (Patanjala)-Yoga (which nowhere uses the expres 
sion “Karma-Yoga”) that is meant here. Moreover 
the other tw r o (systems) have been censured in the 
Moksadharma (Parva) as being hostile to Vedic 
teaching while concluding the discussion there with 
a eulogy of Pancaratras. As for‘Vedaranyakas 13 
(referred to in the same context) they are not hostile 
to Pancaratras being in agreement with them. They 
have been spokan of (in the beginning) as “different” 
not from Pancaratras but from Sankhya and. Yoga 
(for in the opening statement ‘Vedaranyaka’ should 
be taken to include Pancaratras by analogical exten¬ 
sion of reference and “Pancaratra” in the concluding 
passage to include Vedaranyaka similarly). The 
conformity of Pancaratras with Vedic teaching has 
been brought out in the Moksa-dharma Parvan itself 

13. That 'Sankhya’ includes knowledge of both Jiva and 
Isvara according to M. may be seen from J.’s comment on 

the opening words of M.’s bhasya on III. 1. 

?R*PR fltoRfWl: (j). 

Accordingly the term may advan- 

tageously be construed as rlRf^TR^ 
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in the context of the genesis of the Citrasikhandi 
$astra which has its roots in the Pancaratra. 14 

(M>/z-XII-343, 28) 

For these reasons, the terms Sankhya and Yoga 
should be explained and understood everywhere in 
the subsequent sections (of the Gita) in the sense of 
acceptable teaching on Jnana and its means conveyed 
by them. 

There is also logical justification to do so. For 
in the preceding section knowledge pertaining to the 
nature of Jiva (in his relation to isvara) has been 
dealt with. "Buddhi” stands for words thro’ which 
the instruction is conveyed. The discursive reference 
(to the ‘words’ conveying knowledge of Sankbya) is 
to emphasise that the words are spoken in such a 
manner as to implant right understanding of the 
subject. 

II 41. (It has been said (before) "Hear these 
words in respect of the means of knowledge and act 
on them (11.39). But then there are several conflicting 
expositions of what constitutes the true means of 
knowledge of God and their implementation in action 
(‘yoga’)* due to divergent opinions (of thinkers). So 
how can I pin my faith steadily to your words alone 
(as against the rest) ? 

The Lord replies-the teaching which embodies 
the true conclusions is but one. Tho’ different think- 

14. Jayatirtha refers us to the introductory part of the 
Vaikhanasa Samhita for further deatils. 
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ers are satisfied that theirs is the right view of the 
means of Jnana, it is to be noted that all opinions 
which have been irrefragably established on sound 
Pramanas should conform to a single pattern and be 
in unison with one another. 

II 42. Beliefs opposed to Vedic faith may be 
inconclusive-not those conforming to it. But even 
among followers of Vedic faith, some hold that all 
the karmis taught and prescribed in the Vedas have 
only heavenly rewards as their aim. 

[But you hold the view that only Kamyakarmas 
have heavenly rewards as their fruit and that Niskama 
-Karinas carried out in a spirit of dedication to God, 
pave the way for knowledge of God and thereby to 
Moksa. In the circumstances, how can I accept your 
opinion against that of the others? Answering this 
point, the Lord censures the position of those who 
uphold the superficial view of Vedic teaching in the 
following words:] 

“The flowery words they utter”. The expression 
“yam” in Ver. 42 goes with ‘taya’ in ver. 44. “They 
utter flowery words” means they wax eloquent over 
heavenly rewards of Karma, which in comparison 
with the Supreme ‘fruit’ of Moksa are far less 
important, like ‘flowers’ of the tree of Vedic teaching. 

‘Vedavadaratah’ means those who delight in the 
superficial sense of Vedic prescriptions of different 
karmas. 
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[The term ‘Vedavadaratah’ should be understood 
as laying exclusive emphasis on their attitude that 
they fail to see the higher side of Vedic teaching ] 
They delight only in such statements and proclaim 
that Vedic teaching has no higher purpose or objec¬ 
tive. But in truth, the Vedas every where speak of the 
Supreme Lord, for the most part in esoteric language. 
They have thus an esoteric (hidden) subject matter 
also. We find this stated in “The Devas take delight 
sometime in the hidden (sense)” 15 “The mandatory 
texts of the Vedas prescribe sacrifices as My worship. 
The hymns in praise of Ir.dra and other gods are 
primarily addressed to Me” (Bhag XT. 21, 43)- 
“Bhogaivsaryagatim prati" means these superficial 
followers of Vedic teaching hold that the Vedas have 
the attainment of heavenly power and enjoyment 
alone as their objective. 

II 44. In their case, their mental moorings fail 
to attain steadiness brought about by well-tested Pra- 
manas and are consequently powerless to repose in 
God. It is only those who have arr.ved at correct 
conclusions thro’ Pramanas that can be mentally 
alert and attuned to Isvara. That is the true means 
of attaining Moksa. 

[To miss it is the worst fate that can befall one 
and to say so is the worst censure to which one can 
be exposed.] 

15. A. A. II. 4. 3 
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All the above has been stated elsewhere: “Even 
the worthy sayings of the Vedas themselves wi 1 be 
powerless to enable one. who has not learnt to detest 
the fleeting pleasures of family life like passing dream 
experiences, to grasp the truth (Bhag. V.11.3) 

II 45. The words of instruction connected with 

he right means (Yoga) of knowledge are now set forth 
After giving re..sons why superficial minds do not 
realize the true and higher import of Vedas (in ver 
42-44) the Gitacarya warns that as. the Vedas have an 
esoteric sense, it often seems heavenly and othe 
rewards associated with the three gunas (of Prakrtr 
appear at first sight, to be the real intention of the 
Srulis. For it has been pointed out that the Vedas 
have a hidden meaning- Therefore (the correct mea 
ning of the words “Traigunyavisaya Vedah”) is do not 
be misled by their apparent meaning". 

Such a sense is arrived at on the authority of the 
lexicon-that words like “Vada" and ‘Visaya’ (some 
imes) indicate the idea of “mere surface-sense". 16 The 
tverse ought not. therefore, to be construed as censu- 
tring the highest Vedic Siddhanta. Fcr we see from 
he following texts: “In the Vedas, the Rdmdyana- 
the Puranas and the Bharata, Lord Visnu is lauded 
everywhere in the beginning, in the middle and in the 
end* ( Harivawsa ), “All the Vedas proclaim His true 
nature (Katha. Up- i.2.15) “The entirety of Vedas, the 





40 


works of (Manu and other) seers, their cogitation, 
and conduct and one's own relish in matters left to; 
this option, are sources of Dharma” (Mam Smrti II.6t 
“What is laid down in the Vedas is Dharma. What 
is deprecated in them is adharma ( Bhdg ■ Vl-1.40) that 
he Vedas are declared to be primarily concerned 
with proclaiming the supremacy of Visnu, that wha’ 
is laid down in them is to be admitted as ‘dharmas 
and what is opposed to them is to be admitted as 
‘adharma*. 

II 46. Still, it should not be supposed that a 
thefruits accruing to those who carry out the Kamya 
karmas taught in the Vedas do not accrue to the 
Jnanins who do not do so (but cany out only 
Niskama-karmas) it comes to this that in the final 
analysis, the Kamyakarmin and the Jnanin are on 
he same footing of equality and that the latter is in. 
tno way superior to the former and that, therefore 
the censure of Kamyakarma in Ver. 43-44 is not 
justifiable. 

This important objection is met by the verse 
*Yavan artha upadane (11.46)”. “Just as the advanta 
ges accruing to one from a well are fully served by a 
vast expanse of water in a lake, the fruits of kamya 
karmas prescribed in the Vedas are more than 
comprehended within the higher benefits earned by 
the Aparoksa-jnanin who has known and reached 
Brahman”. 
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‘Brahmana’ here connotes the Aparoksa-Jnani 
who goes to Brahman. The adjective ‘vijanatah ? 
shows that such Aparoksajnana is the fruit of in¬ 
direct knowledge (paroksajnana) (acquired thro- 
Sastra and Niskama karma). 

II 47. How far is the disparagement of those 
who perform the karmas with desire for the fruits 
associated with them proper ? For, the desire for 
the fruits is also included in the terms of the injunc¬ 
tions such as: The aspirant for Heaven shall perform 
a sacrifice. 

This is rebutted by the Lord’s words : • “Karma- 
nyeva adhikarah” - the performance of the act alone 
comes under the purview of the injunction, never the 
fruits of the act. The pronoun ‘te’ (for you) is used 
(not with particular reference to Arjuna only* but) 
in general (so as to bring persons of all Varnas and 
Asramas under the scope of the injunction) by way 
of analogical extension of reference. The desire for 
the fruit of the action is not to to be entertained 
even by a recognised Jnani like You - much less by 
others (who may not be Jnanins). The emphasis is 
not exclusive, either, in the sense that some persons 
are entitled to entertain a desire for the fruits of 
action and only you are precluded from doing so, 
(For, all thinking persons are warned against the 
lure of Sakamakarma). 

And Arjuna is indisputably a Jnani - celebrated 
as an amsa of Nara and an Avatar of Indra. The 
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delusion which overtook him on the eve of the war is 
due to the temporary suppression of his innate know¬ 
ledge (as a Deva by the influence of Prarabdha 
Karma, embodiment in human flesh, etc.). 

If such Souls of pure Sattvic essence (as Devas) 
are not innately endowed with true knowledge, what 
prospect is there for others (to have knowledge) ? 
That Devas are innately endowed with knowledge is 
clear from references in the Srutis to their instructing 
others in search of Brahmavidya (see /l.XII. 2.3) 
Further, Arjuna has been listed among Jnanins like 
Hanuman, Arstisena and others in the Bhdgavata (II. 
7.45). 

The exclusion in II. 47 b from the purview of 
the injunction is in regard to the entertainment ol 
the desire for fruit and not for the fruit as such. For 
fruits are bound to follow the performance of an act 
as a matter of course. They cannot be stopped at 
will. But in the absence of the very act, there wils 
be no fruit. They do also ensue when one performf 
the akamya-act but tries to preclude them by counter 
efforts, unless barred by more powerful causes. 

Hence the meaning of II. 47 ab is that there is 
transgression of responsibility only when one fails to 
Carry out prescribed karma, but not when he lets go 
the fruits of it, in the fulness of wisdom, or by not 
wishing to have anything to do with them when they 

come of their own, by stifling the desire for the 
fruits. 
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Thus, it stands to reason that the scope of the 
injunction is limited to the bare performance of 
Karma (in so far as there is liability to sin only in 
not discharging one’s duty but not in eschewing the 
desire for fruits. Hence, only the performance of 
karma falls within the scope of the injunction and 
not the reaping of its fruits by desiring them or by 
abandoning the path of knowledge altogether. 

The real purport and intention of injunctive 
texts in the Vedas referring to the fruits connected 
with the different sacrificial acts has been clarified by 
the Lord Himself in the Bhdgavata (cf. XI.3.46) that 
it is for the sake of creating zest and interest in the 
karma or as inducements to performance as are 
usually offered to children in persuading them to take 
their medicine.(XI.21.23) 

The real intention of the Sruti ‘Let him who 
desires heaven offer a sacrifice’ is simply that one 
(already with a desire for heaven) shall perform the 
sacrifice and not that one shall first imbibe a desire 
for heaven and then offer a sacrifice. [In other 
words, the prescription is of the act but not the act 
necessarily coupled with the desire for the fruit of it. 
The element of desire (for the fruit) is let in by way 
of allowing to stand what is there already, unbidden. 
The injunction is only in respect of the act and it 
does not include the desiring of the fruit in its scope. 
It is not a ‘coordinate injunction (visista-vidhi). The 
element of desire is optional and not compulsory] 
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That the 3ruti contemplates the performance of 
Karma without the desire for its fruit, as a necessary 
adjunct is borne out by texts like ‘,Nivrtta-karma is 
that which is carried out without the desire for the 
fruit and with knowledge in the Gita (XVIII.6) and 
by the Vedic text “Every spring one shall offer the 
lyot-is sacrifice” - (in which it is to be noted there is 
absolutely no mention of the fruit to be desired). 

; ' So, “da not become a ‘ Karmaphalahetuh' means : 
Do not be one who makes the attainment of the fruit 
of his work his motive for carrying it out”. 

“If I should not harbour a desire for the fruits 
of my Karina, I would rather not do it at all”. To 
such a possible reaction on Arjuna’s part (or ours) 

the Lord’s exhortation is : ( Ma te .) - Have no 

truck with inaction. (The idea is) : Tho’ there may 
npt.be other kinds of impermanent rewards in res¬ 
pect of Ni*kama-Karma (which is held up by the 
Lord as the ideal form of activity) it has assuredly 
always the reward of My grace (My knowledge and 
devotion to me) which is worthy of your aspiration. 
This is confirmed by the example of esteemed person¬ 
ages like the Pracetasas (saying to the Lord) “We ask 
.for .such boons for thy pleasure” ( Bhag . IV.30.40). 
While desire for the former kind of rewards is depre¬ 
cated, the desire for the Lord’s grace and such other 
rewards is highly commended. The principle of 
interpretation that the scope of a general rule is res¬ 
tricted by special cases is indeed wellknown - as in 
‘Fetch all but Maitra’. 
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For the above reasons and in view of authorities 
like : “Some (of my Ekantabhaktas) d.o not even 
solicit sayujya with me” (2?/r«g. III.29.13), “Yearning 
for bhakti” ( ), “Enquiry into Brahman” 

( BS . 1.1.1) “After knowing Brahman mediately (thro 
sastra) oue should perceive it directly ( Brh.up . IV. 
4.21) and so on and the normal rule of life that when 
a patron asks his protege what he would like to have 
from him, the protege who asks for no other favor 
than to be allowed to continue to have the pleasure 
of serving his patron receives marked affection from 
him, it is fully established that we should all con- 
tinune to make it a point to solicit from God know¬ 
ledge, devotion and grace and nothing else. 

II 48. Renders explicit what has been set forth 
in the previous verses. ‘Yogasthah’ means be entren¬ 
ched in the means of knowledge. *Sangam tyaktva’ - 
relinquishing attachment to fruits - thereby remain¬ 
ing equally unmoved by success or failure. Such is 
the essence of integrated Yoga I advocate. 

For this reason also exert yourself to attain the 
means of knowledge says the Lord Sakamakarma 
is very much inferior to the menas of knowledge (viz. 
Ni§kamakarma). Therefore, find stability in Jnana 
and the means thereof by ceasing to make the fruit 
of action the motive for doing it, as persons who are 
motivated by the desire for fruits are to be pitied. 

II 49. [This verse throws light on how the 
benefits of Jnana are far superior to those of Kamya- 
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karma and exhorts the seeker to apply himself to the 
means of acquiring such knowledge thro’ Niskama 
and other means]. 

The rewards of Jnana are set forth. (By its 
power) even of his good deeds the Jnanin sheds the 
fruits of such of them as would perpetuate the round 
of births and thus be detrimental to his best interests 
He does not shed the fruits of good deeds which are 
competent to increase his knowledge or yield mighty 
rewards earned by Niskamakarma, bhakti, upasana, 
etc. This is to be understood from Srutis like “His 
deeds do not perish” {Brh. Up. i.4.15), “Whosoever, 
without knowing tjie Aksara (Brahman) offers obla¬ 
tions, sacrifices or practises penance for several 
hundreds qf years, their fruit verily comes to an end” 
( Brh.Up . lfl.8.10). It should, therefore, be noted 

that the reference to the destruction of Karma (as in 
‘Ksine punye ...’) is in relation to the ignorant (A- 
brahma-Jnanins) who return to Samsara. The refe¬ 
rence to the shedding of the fruits both good 1 and 
bad deeds applies to fruits not conducive to the 
Jnanin’s future progress and well being. It is in no 
way advantageous to the Jnaiiin to forgo ‘istapunya’ 1 
and he would not wish it. We know on the authority 
of Sruti that certain kinds of enjoyments are desired 
by the Jnauin, as we understand from the Srutis such 


17. Good here refers to anista (unwanted) punya. 

18. The distinction between ‘ista’ and ‘anista’ punya has the 
sanction of Gita xviii. 12 according to M. 
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PI! ‘If he be desirous of the world of the fathers, by 
#li mere wish, he makes them appear’ ( Chan.Up . VIII 
2 , 1 ) ‘I shall enter the hall of Prajapati’ ‘May I be¬ 
come famous among knowers of Brahman ( Chan.Up . 
VIII. 14.1)‘He moves about there with women and 
vehicles’ (Chan. Up. VIII. 12.3) ‘The Mukta creates by 
the grace of Paramatman whatever he wishes ( ) 

Enjoying whatever he wants, assuming whatever 
forms he wills, he moves about ( Taitt. Up. iii.10) 
‘He becomes one, threefold, fivefold— {Chan.Up. 
VII. 26.2) Tho’ the bliss of selfhood manifested by 
Jriana alone is quite considerable in the case of the 
Mukta, still as the bliss manifested by performance 
of Niskamakarma (after Jriana) is also acceptable to 
him, there is no harm in accepting it, for the Mukta. 
The power to enjoy such pleasures is conferred on 
him by God’s grace. Srutis like Taittiriya Up. iii.10 
endorse this. 

It is not correct to hold that all such enjoyments 
and desires for them are to be referred to the period 
before the falling off of the last physical body in 
transmigration (and not to the period after Moksa 
is attained). There are clear indications in the 
wording of the Srutis like “Attaining the Supreme 
Light he moves about there {Chan. pU. VIII. 12.3) 
(Making, his exit from the world) and reaching the 
Anandamaya-Brahman he moves about chanting the 
Saman {Taitt Up. III. 10.5) - which refer to the state 
after release is attained. 

There is no reason to hold that the Mukta be¬ 
comes one with Brahman (so that there is no question 
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of any individual enjoyment of objects for him and 
therefore no necessity to recognise the continuation 
of ‘istapunyas’ for the purpose). The view of merger 
of the self in Brahmin in Mok a has been found 
fault with by Yudhi thira in the Mok adharma Parva 
(XII. 307.83) “Will it not be an unmitigated sorrow 
to be immersed in total loss of self-ctnsciousness in 
Moksa ?** Also because in the concluding part of 
(Bhlsma’s) reply to (Yudhi thiia’s) objection, the 
survival of individual consciousness and enjoyments 
in Mok,a have been aTrmed (XII. 307.85). 

That §uka and other Jivanmuktas perceived their 
separate existence (from the Lord) is known from the 
Puranas. The Brahma Sutra (IV. 4.17) limits the 
powers of Mukta Jivas by precluding them from 
exercising cosmic government (which implies the 
separate existence of Muktas in subjection to B. and 
without merging in it. The survival of Muktas 
without merger, is affirmed in the Gita also : Having 
attained this knowledge and likeness of attributes 
with Me 19 in respect of freedom from misery and 

19. Commenting on this verse Robert Minor BhagavadgUa An 
Exegetical Commentary. Heritage Publishers N. Delhi 
1982 writes “Interestingly, Radhakrishnan disagrees with 
S. denying that it means ‘svurupata but oniy similarity of 
quality. The word most regularly denotes qualitative like¬ 
ness and not identity and thus sameness to Bhagavat. 
This is surely correct, for perfection is the attainment of 
Krishna’s mode of being, his state of consciousness under¬ 
standing and existence, but not identity with Krsna”. It is 
difficult to see how Krsna can be separated from his being. 
Surely, the Professor is here indulging in sham profundity. 
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complete blissfuluess) the released souls are neither 
reborn at the time of creation nor do they perish at 
the time of world-dissolution (XIV.2). 

If it is argued that ‘Suka and other Jnanins tarry 
after attainment of wisdom on account of continu¬ 
ation of limiting adjuncts (up :dhis ) till the destruction 
of their Prarabdhakarmas and that after destruction 
of these up'dhis they merge in Brahman, it is unten¬ 
able. For with the destruction of upadhis, there 
will be the contingency of destruction of the Prati- 
bimbas as well (which would make the Jivas non-eter¬ 
nal). If the souls are really identical with Brahman, 
they cannot be having separate consciousness of their 
own personal experiences. The theory that the 
difference between Jiva and Brahman is wholly due 
to upadhis cannot explain why if the two are one in 
fact, the Lord should have the experience". : ” I am 
and have been existing for ever but have not been a 
sufferer in Samsara (while the Jiva has no such 
experience). The explanation that the experience of 
Samsara is undregone by the ‘Jiva-form’ and freedom 
from such experience by the Tsvara-form’ will not 
help, as no real difference has been conceded between 
the two “Forms”. 

Nor can it be that the Jlvasvarupa as the Prati- 
bimba of Brahman is, in reality, the same as the 
Bimba. When the upadhis are destroyed, it is only 
their difference that is destroyed and not the Prati- 
bimba. The Bimba and the Pratibimba are univer¬ 
sally recognised to be distinct and different in our 
experience, on very solid grounds. Moreover, there 
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is no question of the destruction of the Jlvopf clis 
If it is destroyed, the JIva in Moksa could not remem¬ 
ber his having gained freedom from Sams'ra and feel 
thankful for it and the prospect of complete loss of 
consciousness of individuality has been frowned upon 
in' the Yudhisthira-prasna as a miserable fate. 21 
Further the Jiva’s svarnpopadhis have been recognised 
in Brahma Sutra II.3.30 to be eternal and indissolu- 
able and lasting as long as the Paramatman Himself 
the Bimba - ( Ydvad-atmabhdvitat ). Stray references, 
therefore, in some Srnrtis to Pratibimbas of the Sun 
as if they are identical with the Sun should be under¬ 
stood in a liberal sense of nearest approximation 
rather than,factual identity. 21 

: The account in the Moksadhanm (of Narada's 
visit to Svetadvipa) refers to the Muktas as having 
been seen by him existing separate from the Lord. 
In almost every Vedic Sakha we come across 
references to the Muktas’ assuming many forms for 
sportive activity and retaining their separateness of 
identity from the Lord in Moksa. 

'' There may be some texts which appear to support 
the merger of Jiva in Brahman such as Pare avyaye 
sarva ekibhavanti- (Mund. Up. III. 2.7) When such 
texts‘Conflict with others of greater logical weight, in 
favor of the separate identity and existence of Jivas 
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fr jm 3. i;i Moksa, the latter have to be accepted as 
fi ial arbiters. Such logical grounds favoring separate 
identity of JIvas from B. (See Mbh. XII. 309. 83) have 
been referred to already as those contained in Yudhi- 
sthira’s objections. 

The oneness of nature (ekibhdva) spoken of in 
texts like Mund. Up. (III.2.7) is to be understood on 
the analogy of water mixing with water. This is 
taught in texts like : Just as a quantity of pure water 
poured into another quantity looks like that (katha 
Up. II 4.15) ‘Just as rivers. {Chan. Up. VI. 10.1). 

Even in these cases there should be no increase 
in valume if the two quantities have become ‘iden¬ 
tical’. When the waters of the river join the sea a 
perceptible measure of increase in the volume of water 
can be seen at the confluence. As the swelling, in 
the waters is enormous as we go deeper into the sea 
the increase in valume brought about by waters of 
the river mingling with it is not perceptible to the 
naked eye except at the confluence. But the increase 
is nevertheless a fact. 

That competent persons with supernatural in¬ 
sight can perceive the internal distinctions of water 
is shown by an incident narrated in the Mahakaurma 
where the same water (that Indra had poured into 
Vasistha’s pitcher for safe custody) was later restored 
(to him, at his request). 22 
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The Naradiya also negates the Souls’ becoming 
one with Brahman in Mok . a, when it says : “Your 
state of Supreme sovereignty, O Lord, is never attai¬ 
ned by any of the gods Brahma, Rudra and others” 

Moreover, in the Mok.adharma, the distinction 
between Jiva and B. has been argumentatively establi¬ 
shed after fully considering the pros and cons. Such 
a finding, arrived at after due consideration of all the 
points for and against, has a right to be accepted as 
decisive and superseding bald statements apparently 
favbring their oneness. Therefore, texts like “Where 
no other Principle perceives others” {Chan. Up. VIII. 
24.1) have to be taken as enunciating the truth that 
everything in the cosmos is dependent on the Supreme 
Brahman for its existence, conscious life and function¬ 
ing. Otherwise, how can B. have any sovereignty 
over all else ? 

_ Jt has already been shown that B.’s sovereignty 
($PMya) is not Mayamaya. Otherwise, how can 
the Sruti say about that highest state of release that 
‘he becomes one, threefold, sevenfold, etc.’ {Chen.Up 
VII. 26.2). The existence of full scope for enjoy¬ 
ments of various kinds for the released souls is not 
against the spirit of the Srutis. Nor is it in conflict 
With the text “Verily there is no freedom from 
pleasure and pain for one who is embodied” {Chen. 
Up. VIII. 12.1). The bodies of released souls are of a 
different nature altogether (from the physical, 
generated by Karma). They are not material in 
composition. They are made of ‘Nityopadhi’ and 



imperishable, on account of Divine Will. So it has 
been stated in the Nardyar.d-Jdk-ara-kalpa : “Their 
bodies are formed by the sixteenth kala (nityopddh ) 
(The reference to released souls being without 
bodies, therefore, admits of a different explanation). 
What is totally different in nature from anything of 
its kind in the world is sometimes described as 
“nought” - for e. g. in such descriptions as “without 
joy, without bliss, beyond bliss or misery” The 
bodies sported by the released are not “bodies 
(sar;ra) in the etymological sense of the term. For 
the etymological sense of “sarlra” as given in the 
Sruti is that which “decays” - vide the Sruti “It 
decayed; so it became a “Sarlra” (Ait.A. II. 1.4). 
The bodies of released ones are not subject to disinte¬ 
gration, as we see from - “They are neither born at 
the time of creation nor do they perish in the great 
dissolution” (Gita. XIV. 2). Their ‘bodies’ are, 
however, so designated by reason of an outward 
resemblance to physical bodies with limbs of their 
own. This may be seen from such descriptions as 
“The bodies of the released are without sense organs, 
they take no food, they don’t vibrate, they smell 
fragrantly” (Mbh. XII. 343.13). “The denizens of 
the city of Vaikuntha who are without bodies, organs 
and life” (Bhdgavata VII. 1.34)- even tho’ they have 
been seen to be (moving about) with bodies of their 
own (by Narada). (Mbh. XII. 343.11) 

There is no substance in the contentton that 
this is a lesser state of Mukti which has been des¬ 
cribed in the Moksadharma (and not the highest). 
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The Aditya Pur ana clearly dispels the notion of any 
other Mukti (than sojourn in §vetadv!pa, etc.) : 
“Enough of saying more on the subject. Till one 
goes to Svetadvipa, the Yogi (Jnanin) does not 
attain release”. Even those (like Sisupala) who are 
reported to have attained release in this world by 
entering the Lord do go up to 3vetadvlpa, subse¬ 
quently. The permanent residence there depends on 
special fitness and eligibility (in terms of superlative 
wisdom). 

The existence of a socalled ‘Nirgunamukti’ has 
been categorically denied in the dialogue between 
Yudhisthira and Bhisma (in the Moksadharma). 
Sayujyamukti is not Nirgunamukti. It consists in 
entering the Lord and enjoying one’s bliss thro’ the 
Lord, just as in the case of a person possessed by a 
spirit, the latter entering into the formre, acts and 
enjoys thro’ him. So it is said in the Ndrdyand~ 
stdksarakalpa : “Just as the gods and the spirits 
possessing a man have external experience so too in 
the highest Mukti (Sayujya) the released ones enjoy 
external joys”. 

It follows then that the released soul completely 
sheds only the undesirable fruits of his acts (anista). 
There is no restriction of scope in that respect (as 
there is in the case of anistapunyas). This is evident 
from statements like “without any misery” “free 
from all kinds of pain” “without sorrow” “without 
frest’ ’ ( ) ‘ ‘Reaching where they grieve 

not (. Mbh . XII. 233.12). And there are no specific 
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Statements against the spirit of the foregoing Even 
in respect of Samasti-Xivas like Samkarsana, who 
in their earthly eareer as Balarama or others suffe; 
some misery (in spite of their being enlightened 
souls) they are not to be considered as fully released 
yet. They have only Sam pyamukti. Being fit for 
Sayujya in the end they have to exhaust their remain¬ 
ing Prarabdhakarmas and then finally attain Sayujya. 
This is said in the Vy isayoga : ‘‘Samkarsana (and 
other Samasti Jivas) after completing their respec¬ 
tive assignments enter the Supreme Lord”. 

So then, for all Jn^nins there is complete liqui¬ 
dation of all anistapunyas, followed by ineffable bliss* 
This condition is being prayed for by the gods like 
Brahma : “O Supreme B. I wish to attain the highest 
release” “There is no bliss comparable to that of 
Moksa nor any surpassing it except the Lord’s own 
infinite bliss which is beyond the comprehension of 
bur speech and minds” The state of Moksa for the 
four-faced Brahma excels in bliss that of his status as 
Brahma and for the other goods the bliss of their 
respective status. 

Therefore, strive to attain the means of acquiring 
Jnana which lie in efficient (Niskama) karma dedica¬ 
ted to the Lord. 

it 51 The means of Aparoksajnana and the 
natitre of Moksa attained by such Jnana are here set 
forth. Giving up the fruits of karma by not desiring 
them at all for oneself and dedicating them to isvaia, 
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acquiring true knowledge thro’ §Sstras and after, 
becoming fit for Aparok.a one attaids Moksa consis¬ 
ting in freedom from births and misery. Nisk^ma- 
karma dedicated to God (practised together with all 
its angas likeravaia, Jsmanana etc.) leads on to 
Aparoksaand Aparok.adirectly to Mok§a, thro’ grace. 

II 52 This verse explains how long it is abso¬ 
lutely necessary to carry on Ni.kamakarma (with its 
angas of Sravana, manana, etc.) in a spirit of dedica¬ 
tion to the Lord. Till such time as the intellect ceases 
to be troubled by doubts regarding the nature ol 
Tattva and its understanding. When that stage if 
reached, the knowledge acquired from great Teachers 
so far and more which remains to be acquired shals 
reach fulfilment. (Till then the Karmayoga outlined 
shall have to be carried out for the acquisition of 
Aparoksajndna). 

‘Nirveda’ here signifies complete fruition or 
fulfilment as supported by the usage (of the term); 
“Therefore one who is fit to attain B. shall acquire 
knowledge thro’ Sastrasravana” {Brh. Up. iii. 5.1). 
‘Nirveda’ (or nirvidya ) cannot mean “having done 
with ’ learning here. For in that case we should have 
had the appropriate grammatical form ‘ p aridity ad' 
(in the ablative case) in the upanisadic text. More¬ 
over, no true Jnanin would ever choose to be “done 
with” hearing the glories of the Lord recited. Even 
great sages finding contentment in God and free 
from any other desires continue their devotion to 
God thro’ sravana and other disciplines. For the 
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Supreme B,’s qualities are such as to draw them* oh! 
to Him ” (. Bhag . 1. 7. 10). We have also the practi-> 
cal examples of great Jhanins like Suka in this res*; 
pect. It cannot be that such acts of sravana, manana,} 
as theirs ate devoid of bliss as their fruit. Such 
devoted conduct (of §ravana etc,) of theirs is in itself 
the highest fruit of unspeakable bliss to them as we 
see from —* “ The Supreme bliss derived by embodicdj 
souls by contemplation of your lotus-feet or by liste¬ 
ning to the recital of the glories of your devotees, 
cannot be Equalled by the bliss of these selves who. 
come into their intrinsic nature and attain 
partial Miikti (abif’ahmgni) - let,alone by others such; 
as the denizens of he^yen who are subject to falling 
from their aerial cap runs by the sword of Kala ” 
(Bhag. iv. 9. 10). - : 7 

~ '' * * f * , ' T 

the pfesencf m |$oksa of mighty fruits of upa* 
sana and. other fprjp of devotion carried out by 
great sages has been referred to. The- more 

intensive the KaffUf f pd Upasana of Jnauins after 
fnana has beeh attaifigd, the greater the fulfilment 
of their Joy of selfhpfjfl. 

The existence of gradation of bliss Mok$a is also 
a known fact. If there were no Such gfadation, Wi 
cannot explain the hi|h praise given to Gkantabhaktas 
in Such terms as V They are not enamoured of your 
gifts of Mbksa (Blf$g. Ill» 15, 48) “ Some covet hot 
even Say ^ya with ^©(^^.111-25,24) ‘‘They do not 
accept ev61a Sayujjffi tho' bestowed ” (B'hag.l 11.29; 
13. As Mok$a yfilf bp the natural reward both EkatttS- 
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bhaktas who do not particularly want it as well as 
of other eligibles like Supratika as special eulogy of 
the fortrier will riot be meaningful without an impli¬ 
cit Taratamya (in their rewards). (Apart .from this 
Arthapatti prarriana) there are also express statements 
to the same effect. “ As there is gradation here in 
the asset of Bhakti there is likewise distinction in the 
bliss of Moksa after the liquidation of Lingasar.ka. 

“ There ‘is lasting gradation among Jnanins who 
eriierge in their pristine forms after the dissolution 
6f their Lingadeha and attain the highest bliss”. 

{i No one shall ever excel you i: ih Mukti. You will 
excel all others in devotion to 'Me and in enlighten- 
inent”. ; * ■ 

The reference to parity is Moksa (as in Mund. 
Up. iii. 1* 3) are from the point of view of fullness of 
bli& ahd freedom from the ills of Samsara. So it has 
been declared in the Ncirayanastaksarakalpa : “ Free¬ 
dom from misery, fulness of bliss and destruction of 
Lingadeha are common to all released souls. Yet the 
irieaSure of individual bliss and its quality, intensity 
etc. vary in preparation to knowledge 

<We, turning away (in distaste or detachment) from 
gcriptufailrknowledge of God and reflection on it till 
t.teeffcfeisiil’t ;Up by Jhanin and more to be aquired thro’ 
spiritual companionship of one’s betters is, therefore 
intended to -be conveyed by II. 52. There is no point 
pither in reserting to a partial restriction of sense o.f 
‘ Nirveda ’ in terms of .“ being done with ” seriptural 
study and manana, while allowing for continued 
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recital of God’s glory on the Jiianin’s part. For the 
term “ Mirvidya ” cognate with * Nir.veda ’ has been 
shown to be used‘in the Sruti (Brh* Up- HI. 5. 1.) 
with special reference to scriptural learning, in the 
sense of “ having fully aquired ”. Hence the proper 
sense of IT: 52 od is “You will then attain the full 
measure of fruitation and fulfilment of all the scrip¬ 
tural lore so far aquired and meditated upon and 
more which remains to be thro'contact with more 
advanced sadhakas. 

II. 53 Shows how the Jfianin attains fulfilment 
of scriptural lore and its manana, tho’ in the begin¬ 
ning his intellect wavers faced with their conflicting 
deliverences and the seductions of false teaching. 
Gradually his mind gains clarify and firmness of con¬ 
viction in conformity with the true sense of Vedic 
lore and ceases to be swayed by the apparent conflicts 
and discrepencies. Thereafter in the state of (Asam- 
prajnata)—Samadhi it became absolutely constant, 
and immersed in the Supreme bliss of direct percep¬ 
tion cf Brahman — undisturbed even by the loud 
beating of drums.' It is then that he attains the frui¬ 
tion of the means of knowledge! Yoga) pursued by him, 

II, 54. The Aparoksajnanin has been defined 
in II. 53, as one who has attained direct vision of B. 
thro’ Samadhi: The purpose of Arjuna’s question in 
II. 54 should therefore, be taken to elicit certain 
coextensive characteristics by which the Aparoksa- 
Jnanin (or Sthitaprajna) can be distinguished - the 
state of Samadhi into which he may enter not being 
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likely to be a coextensive one. Accordingly, the term 
‘ samSdhistasya ’ in the verse has to be regarded as 
alluding to-what has already deen said about him in 
Verse 53 with a view to asking for additional (co¬ 
extensive) details. • 

IT"*'' 

• - * Ketava ’ means the Supreme Lord who actuate 

Brahma (Kah) and Rudra (Uah) to discharge theif 
deceptive cosmic functions of creation and dissolution 
of the world (under delegation). Such is the deriva¬ 
tion <?f.the term given in the Kailasayatra episode or 
the HarivatnSq. Similar statements are to be met with 
in other Puranas. ; i 

* Kim asita. vrajeta kim * signify, what for should 
he (who has visioned Brahman) move about, talk to 
others, take food and so on. 

“ Not that Arjuna does not know the definition 
dr the coextensive characteristics of the Aparoksa 
Jfianih. His question is, therefore, to be explained 
otherwise, as clarified in the following texts : “Know, 
mg Pharma and other matters, Kings of yore, Devas* 
and Rsis raise questions about them to bring fame to 
their preceptors r and to provide opportunities for 
people to be correctly instructed on esoteric truths 1 
But for such questions and answers relating to such 
truths people of limited understanding in the world 
will not know anything rightly about them. - ,* 

, ef; wrtrrlsfo f \m errata w ti■ 
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It. 55 [This seems to answer only the question 
about the definition of the Jnanin and not the other 
ones about the motive and purpose of his movements 
and actions. The Bhasyakara, therefore, brings out 
how other questions too are answered in it, by a pro¬ 
per elusidation of the wording and its significance.] 

The coextensi ve characteristics of Aparoksa- 
Jnanins are given here. The answer to the questipn 
regarding the motives and attitude of the JMnlft in 
taking part in the external activities of life and social 
intercourse „ is to be given und^ II. 69 where it is to 
be shown that he participates in them without delibe¬ 
rate intent or preparation, almost like an intoxicated 
person letting himself go impersonally in a spirit of 
buoyancy (nattddipravrttivat). 

The purpose of the question: in II. 54 cd ^is this 
- The Jnanin who has had the blissful vision of 
Paramatman should have no need to engage in any 
external activity or social intercourse. Why then 
i* he found to engage in them ? This objection is 
met by pointing out that though he has had the 
vision of B., the incluence of Prarabdha Karma 
hides it to some extent and guided for the most part 
by the influence of previous impressions (vdsanas ) 
he engages in external activities, with a slight touch 
of personal interest. 

He gives up his desires for the most part, A 
small fringe of impeditive desires may persist in 
some cases like Suka’s. Desires consisiant with love 
of God, which continue after Aparoksa are not to be 
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given up. This may be seen from the statement 
*' Jiianins who have perceived th. truth pray devotedly 
for the continuance of their Bhakti, Jnana, etc.’' 

Where in some cases as Indra’s a weakness for 
indulging in forbidden desires is noticed in Aproksa- 
Jnanins/we have to take it that- their Jnana is fot 
the time being overpowered, by Prarabdhakarma. So 
it has been, said “The Aparpksa Jnana of certain 
Adhikarika souls (such as Devas and Prajapatis) 
becomes liable to suppression sometimes and regain 
itself lat.er. They shJhld be considered as belonging 
to a separate category from others. In view of this 
distinctions non-Adhikarikas given to passions and 
desires cannot be considered to be true Aparok§a> 
jiianins”. 

The pronouncement made in II. 55 are not, how¬ 
ever; to be construed as intended to define the Jhani 
who ism the samadhi state. For, the words “Who 
is without personal attachment everywhere ” which 
forbid attachment, would be inappropriate to one 
who is in the'state of Asamprajhatasamadhi, where 
there is no room for good or bad accruing to him. 
Though there is such possibility in the Samprajhata- 
samadhi, it is not true that one can give up his pas¬ 
sions only in that state. For it is said Desires and 
passions do not arise in persons devoted to God, 
whose impurities heve been washed away, by Aparok- 
§ajhana, even when their minbs become distracted”. 

1 cf. (Af.GT.) 
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It is possible for the Jnani to give up desires 
because they reside i,n the mind. Hence, when there 
is the birth of Aparok?aj Sana in the mind, which is, 
by nature opposed to passions and desires, it is quite 
possible to give them up. The adjective c ‘ present in. 
the mind ” (managatan) qualifying desires is used to 
out this point. That Aparok$ajnana is opposed to 
Kama is going to be made clear in “Param drstva ” 
(II. 59). The possibility of the Aparoksajnanin get¬ 
ting free from all passions a’d desires cannot be 
gainsaid because it is not found to be so in other 
persons. We cannot generalise in all cases. Individual 
distinctions cannot altogether be ruled out, 

• ' -1 

In IT. 55 e. the instrumental form “atman”. 
refer&.tq Paramatman. The locative ‘ ^ tmani ’-(eva) 
means or being rooted in (sthitah) “ Paramatman 
The import of the passage is, therefore, this — that 
when the Aparokjiajnani becomes rested in (sthitah) 
the Paramatman (who bears the name of Atma) he 
finds satisfaction (tusti) by His grace. The Nard- 
yamramakalpa says : “ Satisfaction comes to the 

Jnanins who by eschewing the attractions of sense 
objects finds rest in Rama ”, The term atma in 
II. 55 ought not, therefore, be. understood in the 
sense of Jivatman. . 

II, 56. The definition of the Aparok^ajham 
already given is elucidated in these three verses 
following (56-58). They point to the necessity of 
eschewing many other failings besides Kama, like 



anger. (The giving up.of) these is the means of achie¬ 
ving Aparoksa (as well as the coextensive characte-. 
ristics of the jnani in the sense that while the Seeker 
[jijnSsul of B. has to aquire then by strenuous effort, 
they become natural assets to the Aparoksajnani), 
This is stated in " What constitutes the definition of 
Aparok;ajnana has to be attained by the seekers 
by strenuous efforts “. ‘ Raga ’ in * Vitaraga ' signi¬ 

fies the feeling of the agreeable of auspicious in What 
is really the contrary. (Hence the terrft * Vitaraga ; 
does not make the other c Vigatasprhah v redundant)' 
The lexicon also reads “ The Words ‘rasa * raga* 
and * rakti ’ signify k&ma (desire). They also denote ^ 
• the feeling of the agreeable in what is really njgr 



il. 58. The jnani neither rejoices' nor abhers 
(without just cause). Being without strong attach¬ 
ment everywhere the jnani neither rejects fidr abhers 
without justifiable reason in regard to what nomes to 
hiitt gOod or bad. 

,f ... A 

II. 50. The next three slokas elucidate hoW 
Aparoksajnana which has the characteristics elucida¬ 
ted above cannot be achieved without mighty effort. 
The difficulty of subduing the senses Without mighty 
effort is first made known. By abstaining from food 
only the capacity for enjoyment of sence objects is 
stifled as well as the desire for. them. But the (deep- 
seated) mental relish for them is not turned away. 
That turns away only at the dawn Of Aparoksa of 
the Supreme B. Such is the meaning of II. 59\ “Wise 
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ones who abstain from food soon conquer the senses 
by diminution of desire fox such. objects and thq 
power ofenioyingthem, - exceptt he deeprooted relish 
for enjoyment which persists in-respect of the objects” 
(Bhdgavat ’). The term ‘rasa’ also expresses the idea 
of relish for things. 

II 60 The senses lead astray the mind of even 
the Jnani possessed of ordinary wisdom without 
A parole a so long as he has -not risen above the 
attachment to his body. What is the adverse consei 
quence, if they do so? They tend to distract him (and 
therefore, it means they have not been conquered by 
him and that he is under their power). 

Ii 61. But then it does not mean it is absol¬ 
utely impossible to conquer them. They can be con- 
queied by mighty effort. Therefore, one must put 
forth a great deal of effort, ‘Yuktah’ means having 
the mind united with me. ‘Matparah’ means holding 
Me alone to be the highest of all (and fixing the mind 
on Me - as the most potent aid in the conquest of the 
senses and the relish for enjoyment). The reward of 
achieving such a discipline is indicated by the words 
‘Vase hi yasyendriyani’ (II 61 C). 

I 62 63. These two slokas speak of attach¬ 

ment and other failings are the cause, for the purpose 
of pinpointing their remedy, ‘Sammoha’ is the incl- 
nation to do what is unrighteous. The meaning of 
the word ‘moha’ has been so explained in the 
Upagitd “Invariable propensity to indulge in 
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sinful deeds of unrighteousness is called ' Moha ’ 
Elsewhere also it is said “the craving for the unright' 
heous is sammoha". 

‘Smrtivibhrama’ is indulging in prohibited acts 
forgetting that they are prohibited. ‘Buddhin lsa* is 
imperviousness to recognising evil as evil. ‘Vinas- 
yati’ signifies he sinks into hell or attains such fate- 
So it has been said “Thro’ attraction for what is 
opposed to Dharma one turns away from SfstTa - 
Then by failing to see the wrong and persisting in i* 
he qualifies for hell”. 

II 64-65 Explain the conquest of the senses 
and its reward viz. Aparoksajiiana The Jnani who 
has conquered the senses, tho’ (sometimes) enjoying 
sense objects (to the extent necessary to keep body 
attn soul together) becomes ‘Vidheyatml’ -conqueror 
of the body (and senses). He attains peace of mind. 

II 65. How does one achieve complete destruc¬ 
tion of all miseries by acquiring mere serenity of 
mind ? The answer is steadiness of mind leads to 
direct vision of B. ‘Prasada’ in this context is the 
c ondition where the mind turns away from sense 
objects of its own accord without effort for the most 
part. 

II 66. The next two verses indicate the adverse 
consequences of want of mental serenity. Surely, 
there Can be no restraining of the mind in the absence 
of steadiness. None without steadiness of mind can 
have true knowledge thro’ Dhyana. This is elucidated 
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by IT. 66d. ‘Santi’ is moksa. The Kosa cites 
‘Santi’, ‘Moksa’ and ‘Niravna’ as synonyms. 

If 67. How is it there can be no Dhyana if the 
mind is not controlled ? This is answered by II. 67. 
As is well known, the mind is made to follow the 
senses by the Lord Himself. This is going to be 
stated in 'Buddhir jnanam.’ {Gita X. 4.5). 

Prapa is knowledge. It is prevented from rising 
and sometimes even after it has risen it is liable to 
be over-powered (and rendered powerless to det¬ 
ermine the truth and settle the import of §rutis). 

II 68. Therefore, it is concluded that only he 
who has gained restraint of senses in every way can 
become an Aparoksajiiani. 23 

II 69 This rounds off the definition of the 
Aparok ajnani or-Sthitaprajna (given in the previ¬ 
ous verse II. 5 ►). 

That which is night to all (other) beings viz. the 
true nature of the Supreme Lord, of which they know 
nothing, while asleep, therein the Aparoksajiiani 
who has brougt his senses under perfect control is 
wide awake and perceives the Paramatman fully and 

23 Steadiness of mind is impossible without restraint. 
Without it there is no fixing the mind on God without it 
there can be no effective discipline of Sravana, manana 
and without them there can be no determination of truth 
and fixing of import of Srutis, without which there can 
be no Dhyana and without fruition of dhyana there is no 
Aparoksa, (J.) 
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vividly. Where, on the other hand, other beings 
are witte awake in the sphere of objects of sense, he 
is asleep and knows mofe or less nothing of them. 
His external reactions are like those of a person 
under a spell of intoxication. So it has been said 
“The Siddha perceives' not his last body - whether it 
remains or has been abandoned”’ 4 ( Bhag . III. 28 . 36 ) 
or “The body lies in the power of God” (Bhjg. Ill 
2&37). ‘Muni’ refers to one in constant reflection 
(manana) ‘Pasyatah’ calls up from ‘munimanaua as 
the means of perceiving God. 

It 70. Explains the Aparok ajnanins partici¬ 
pation in external activities and his satisfaction of 
physical needs and social intercourse. (Physical 
movements like coming and going may Somehow be 
explained as involuntary but not the Jhanin’s acts of 
taking nourishment, talking to people and teaching 
them or helping others in need, all .of which require 
forethought and intelligent adaptation means to 
ends which cannot be explained as involuntary reac¬ 
tions). 

Tho* being filled with constant inflow of sense 
objects, he remains calm and steady without being 
elated by their experience or making any effort to 
get them. Nor does he feel famished in their absence. 
In this respect, he is like the great ocean which 
experiences no appreciable increase or lessening of 
its waters by the inflow of the rivers emptying them- 

Z4 Even as a drunken man faiis to see his garment slipping 

from him. 
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selves into it or by their ceasing to flow in. Nor 
does it make any effort to get the supply. Similar is 
the Aparoksajnanin’s position. Such a one attains 
Mukti. 

II 71. The manner of the Jhanin’s enjoyment 
is further elucidated. While experiencing sense 
objects he ‘gives them up' in the sense of not yearn¬ 
ing for them and keeping himself completely free 
from the egoism of agency in experiencing them 
(nirahafikdrah) and the egoism of being their posses¬ 
sor (niamanmh). Such a Jnarii is alone a “ man 
(the rest are beasts). He alone deserves and attains 
Moksa. 

- ' \ 

II 12. This concludes the topic. (What has 
been said so for) is the definition of the state of one 
who has attained supreme knowledge of B.. The 
Jriani reaches B., only consciously remaining in this 
state-at the last moment of his yery last life in the 
round of transmigration. Failing that, he will have 
to take another birth (or births) as will be made clear 
in Gita XV. 6. Otherwise, he will have to be born 
again. Even in the case of the Aparok-ajnsni there 
is bound to be fresh embodiment, if there is any 
Prarabdhakarma remaining to be worked out. (The 
snag is that) there are indeed certain Kaunas which 
entail fruits which have to be worked out in several 
births. This may be seen from statements like “He 
will be a Brahmana in seven births ”. There is evi¬ 
dence to show that in some cases Aparoksajhanins 
also are liable to further births. For instance, we 
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read in the Gdrula “ Tho’ a Sthitaprajna, Urdhva 25 
first attained the position of Rudra, then that of 
Samkarsa;a and finally Mok a by Vi§nu’s grace” 
The Nnrad ya reads : “ O Mahadeva, your release 

is due in the next birth ”. 

(There is no fear of thes: Jnanins losing their 
chances of Mok.a due to possible diminution of their 
Jnana gradually in the course of subsequent embodi¬ 
ments where they may be exposed to counter-influ¬ 
ences. Aparokiajaana carries with it the guarantee 
of Moksa, sooner or later. This is established by the 
following Srutis : “There is only that much delay 
for him” fCTr n Up. VI.14.2), “Whether they per¬ 
form his funeral obsequies or not he goes to 
Arcis ...” (Chdn. Up. IV.15.5.) 

There is no need for the Jnanin to resort to 
Kayrvyuha 26 (to liquidate his Aparabhdakarmas). 
Their liquidation is provided for in such 5 rut is as 
“Just as water does not cling to thelotusleaf” (Chan. 
Up. IV.14.3.). “ The fire of knowledge consumes all 

25 Also known as" Ugratapas" eligible to attain the off ice 
of Rudra, later: 

See f&IRdirRRi: tl jpr svmw 

\AV. iv. 1.2) 

26 Means capsulating, thrro' Yogic power, the fruits of 
Karma still to be worked out in many lives so as to be 
exhausted in the same life thro* many bodies tenanted 
by oneslf at the same time . 
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Karmas” (Gita iv. 37). If it is in regard to PraTab- * 
dhakarmas there is no opposition to it if sujqh powers 
of Kavyavyua are ascribed to some select Jffanins 
(like Saubhari). But if it is to be extended to all, 
there is no evidence in support of it. We cannot 
accept the contention of the Vaisesikas and Pasu- 
patas that there is support for liquidation of Pr^rab- 
dhakarmas by all Jnanins thro’ KavyavyQha in their 
Sastra. Their Sastra is no authority as it has been 
censured in the following ; “Those who take their 
stand on the views of Aksapada, the Sankhya and 
the Yogas with matted hair and find fault with the 
Veda are of limited understanding”, 

Where there is praise of some of these in the 
authentic scriptures, it should be viewed as meant to 
praise the devotees of Siva and others gods and not as 
vouching for the correctness of all their statements. 
Moreover, they cannot claim validly when they are 
in conflct with other works cited before. For it has 
been said in the Vardha Purdi.a ( Chap . 70, 36 37) “I 
shall now create a delusion which will confound men- 
You too, O Mighty Rudra, publish misleading £astras 
containing falsehoods and misrepresentations. High¬ 
light yourself and obscure me”. 27 The Naradiya 
reads: “Rudra at the command of Visnu published 
reprehensible works and works of mixed character 
At his behest. Rsis like Dadh'ci also composed 
Brahma ahd SaiVa Puranas extolling those gods in 
agreement with them and Vai. ? r,ava Purnnas (like 

27 See Notes to my Edn. of l\4.'s <Eat.issuiribha.sya 1 1934, p. 114 
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Giru : J a) in agreement with “Visnu Vedas The 
Pa car:, tra, Bhdrata, M.,lprsmayana and Bhdgavata 
are class d as “ Vi§nu-Veda ”. Therefore, the Saiva 
Purinas have to be construed so as not to conflict 
with them. 

Thus Aparoksajiianins are assured of Mukti; but 
not necessarily in every instance, at the time of giv¬ 
ing up the particular body in and thro’ which they 
attained. Aparok.a. Bhisma and others did not 
attain Mok.a in that birth as their minds were not 
fixed on the Supreme Being at the mom.nt of exit of 
their 1ms. For, in the Gita (VIII.6) it is said the 
Jnani • reaches God giving up his body with his 
thought on Him at the moment of doing so. The 
use of the present participle form of the verb ‘swa- 
rari’ placed in direct syntactic relation with the act 
of giving up the body (tyajati) so as to indicate that 
such remembrance of. God at the moment of giving 
up the body confres Moksa, necessitates the conclu¬ 
sion that the two acts occur at the same moment. As 
this condition was not fulfilled by Bhisma, he could 
not and did not attain Moksa, then . 

The difficulty of remembering God at the rnoment 
of death has been brought out in the Gdruua “ When 
the moment of giving up the body draws near, in the 
case of Aproksajnanins with balance of Prarabdha- 
karmas to be worked out, the mysterious power of 
Vi?nu takes their minds away from Him”. No 
others than Aparoksajnanins (can) remember God 
at the moment of dying. The Brahma-Vaivarta 
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(Purd { a) says “Those who worship Him with 
knowledge and devotion Hari comes to their mind at 
the time of death as a result of the fruition of the 
merits earned by them in many former births and not 
otherwise”. 

The word ' nirvaram ’ in 11.72 means the bodi¬ 
less (Brahman). The Kosa gives ‘Kaya’ 'bana’ and 
‘sarira’ as synonyoms’. 'Vara' is used in this sense 
in the Pra na Up. III.2 : “We sustain and support 
this body”. The term 'bodiless 5 used in describing B. is 
to be interpreted in the same way as the description 
of the Muktas living in Yaikuntha with bodies 
formed of Nityopadhi as “without sense-organs, 
(not taking food, fragrant-smelling” etc. (quoted 
earlier). Otherwise, how can the fact of God 
possessing a body of His Own made known by all 
Puranas be explained? (There surely is no warrant 
for holding that there are two Gods—one with body 
and another without it). There surely is no being 
Superior to God (Visnu) who answers to the name of 
Brahman. The Bh:gavata Purd%a (1.2.11) says “He 
is called Brahman, Paramatman and Bhagavan 5 ’ 
“The Bhagavan who is Parabrahman” “O Parabrah- 
man Janardana” “He who is the highest Brahman” 
“In so for as I transcend the Ksara Purusa and am 
superior to the Aksara ...” (Gita. XV. 18) “He who i s 
not comprehended by the physical sense” “There is 
no one equal to Narayana now, nor in the past 


1. Bana - Vana. The sounds B and V are often interchange¬ 
able in pronunciation. Cf. the Bengali pronunciation of 
Vasu - Basu, Badarayana - Vadarayana, Valmiki-Balmiki. 
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nor will be in the future ” (Mbh. I. 1). ‘‘There is no 
one equal to you, how can there be a superior 
{Gita. XI43) 

It cannot be argued that as the (other) B. (of the 
Monist) has no form or body, it should be distin¬ 
guished from the Lord (Vi mu or Krsna who 
has a body). The Srutis refer to the (so called) 
‘other’ B. alio as having a form or ‘body’ of its own'- 
For we read- “It is of the form of bliss, immortal’. 
Mund. Up. ii, 2.7) ‘‘Flash of gold” {Taitt. Up. ii 6) 
“within that small space” (Ch n. Up.) If B. has no 
form, the §ruti would have merely referred to it as 
“bliss ” and not having ‘a form of bliss’. How can 
the formless have ‘golden form’? ‘How can the 
formless be said to be present in the small space 
inside the heart lotus’ ? For, the being in the small 
space of the heart {dahara) is in some places mention¬ 
ed as having a form as in “the Lord whose body is 
of his own essence ‘ Svadeha ’ (Mbh. XII. 307, 86) 

The Supreme is decisively known to have a form 
of its own, from such statements as ’’The Supreme 
Puru?a has a thousand heads” {Pum a s^kta) ’’The 
creator of golden hue” {Mund. Up, 111 1.4) ’’Who is 
beyond Tamas and of the colour of the Sun” {Purusa 
sukta) "He has hands and feet in all directions*’ 
(RV. X. 81.3) and from his description in the 
Visarupadhyaya of the Gita (XI). 

It involves a self-contradiction to accept a form¬ 
less (B). For the Lord is that being who possesses 
infinite knowledge, sovereignty, valor, bliss, fame 
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beauty and power. "His powers are heard to be 
supreme and varied, such as knowledge, prowess and 
activity - all of them natural to Him” (Sver. Up.V I. 8) 
''He who is all knowledge” ( ) ‘The bliss of 

Brahman (Taitt Up. .111.6 ) ‘All other creatures live 
upon a fraction of his bliss fBrh.Up.IV.3.32j “Him 
who has no beginning, middle or end,, of infinite valor 
shining with a thousand, a million, nay countless 
lustre”( ) "In Me, the unlimited, of countless 

attributes and of countless forms” (Bhdg. VI.4.48)” 
I was born as the power of intelligence of the infinite 
power” (Bhdg. III.9.24J "TheTuriya which is all¬ 
perceiving” (MdndnkyaTJp. II-3 /‘He the wise one 
who knows Himself and all else”(2?/i<?g'.XL II.7 ). 
“Other than Mukunda who can be the subject of 
reference of the epithet Bhagavan”? (Bhdg. i.I8.21) 
"Bhaga” is the epithet which denotes plenary sovere¬ 
ignty ( Visnu PurdUaVl.5.14 ) "Your bliss and know¬ 
ledge of all auspiciousness is absolutely full” "The 
Supreme alone can accomplish what others can 
never hope to do or think of attempting”. 

All these attributes and powers and forms of 
God are of the form and essence of one another and 
identical with Him. "Brahman is knowledge and 
bliss" ( Taitt . (Jq. 11,1 /‘He knew B. to be bliss” (Ibid. 
Ill, 6 ) "Reality, knowledge and bliss is B. (Ibid) 
"whose thinking activity is knowledge” ( Mund. Up. 
11.2.7/ O six-fold sovereignty, enter me, hail (Taitt. 
Up. iA.'i) "He has no material body made of flesh, 
marrow and bones” (VdyH. XXXIV.40). “Not because 
He is a Yogi but because of His intrinsic sovereignty. 
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the Supreme one is known as ‘Acyuta’ of flawless form 
composed of all attributes ’ ( ) ‘'Of flawles 5 

body, pleasing fragrance, shining with knowledge 
flawless valor” ( ) “knowledge of know- 

edge, bliss of bliss. Lord Vi mu is the Highest 
(Paimgt khila) ''My body is of flawless bliss, not com' 
posed of Prakrti. It is unlimited in all respects. So I 
am called Narayana” (Brahma-Vaivarta) “That same 
body He sometimes exhibits to others asoflimitede 
nature and attributes, by way of sport and by Hi s 
power of deluding others (Maya)" ( ) 

The Padma says : the Lord did not dwell in the 
womb of mother Devaki. He was not born of Vasu, 
deva or Dasaratha or Jamadagni. So sports the 
unmanifest Lord of bliss of undiminishing nature- 
for ever. When perceived by the dull-witted as subject 
to life in the womb and so on, He does not confer 
the lasting benefit of Mok a” The Skanda Pur aria 
says: ’’Never, indeed does the Supreme V sudeva, the 
Ruler and Master of those who have Him (in their 
hearts) suffer pain. He, the ruler of the heavenly 
worlds, the unborn, the inexhaustible store of bliss, 
of the essence of intelligence, enlightener of the 
world, went to the forest weeping like a mortal, in 
search of his beloved abducted by Ravana. “He who 
is adored by Brahma wandered about, deluding 
mortals, and showing how persons excessively attach¬ 
ed to their women behave. Because of His fulness of 
nature, the Lord Parasurama of unimaginable valor, 
and who is Rama himself, in reality, appeared as if 
vanquished (by Rama) to let the words of Rudra come 
true. The invincible one, being won over by devotion 
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and feigning defeat, spared Bhisma and did not let 
Amba be married to him. Who can be more com¬ 
passionate than He ” 7 

Therefore, one should not ascribe any empirical 
limitations to any of the Lord’s manifestations. 

Where mutual differences or distinctions (of 
“ high ” and “low ”) are met with among them, as 
for example between the VisvarTpa and the other 
forms of the Lord, they should be understood to be 
made to appear so from the point of view of the unini¬ 
tiated. So it has been proclaimed in the G ruc’a : 

All Forms of the Lord are infinite and equal to one 
another in respect of all their attributes. Still, from 
point of view of the uninitiated, the Sages speak of 
You as “high” or “inferior, {pxra-avara) to delude 
the devotionless”. 

This esoteric expl mation of Divine Majesty 
should not be treated as purely eulogistic in purpose 
and as not to be taken as literally true but given onfy 
byway of courtesy ( upaedraj. It has already been 
shown that the inconceivable power of God and the 
imponderable distinctiveness of entities have to be 
reckoned with and cannot be brushed aside*. The 
Ndradiya says, “Rama, Krsna and other forms are 
all of them always perfect. They do not differ from 
one another to the slightest extent. Still, you 
delude us, O Lord, by making us look upon them 


m.GB) <H, 24) 
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as different in essence and power from You or from 
one another”. 

So then, it is fully etablished that the Aparok.'a- 
Jnani reaches in the end the Supreme Being named 
Narayana who is at all times full of countless attri¬ 
butes and is eternally free from all imperfections. 



ADHYAYA III 


Knowledge of the nature of J.va (and fsvara^i 
known as Srnkhya and the means of such knowledge 
known as Yoga have been dealt with in the previous 
Adhyaya. In this Adhy'ya, Ni k ma - Karma is 
enjoined as the means of attaining that knowledge, 
after disapproving of abstention from it. 

HI. 1.2. The Lord had told Arjuna in 11.49 that 
Jnan is very much superior to (sakuma) -karma. 
If so (asks Arjuna) why do you urge me to carry on 
with Karma, especially a terrible one like war Y in-, 
which violence and hatred are inevitable), instead of 
directing me to take to Niv t ttakarma or the peaceful 
life of renunciation of all action and its fruits ? 

III. 3. Explaining what is in his mind, the Lord 
tells Arjuna : Though Jnana is superior to (K mya)- 
karma (such as wnrjyou are an Adhikarika. Iam 
therefore entrusting you with the responsibility of 


1. “Adhikarikas" are Jnanins chosen by God's will and 
• entrusted with responsibilities in the world to help, 
guide and inspire humanity. 
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(this war as a Niskama-Karrm) a social obligation and 
directing you to it. 

The verse “Loke’smin” (TII. 3) means: 'there 
are in this world two orders of persons both adhering 
to My law of life -these who (i) pursue the path of 
Jnana ( exclusively ) by giving up the duties and 
responsibilities of the householder or other asramas 
and adopt the ascetic life like Sanaka and others 
(ii) others who while remaining in the Grhastha or 
other asramas and discharging their duties and 
responsibilities, still adhere to the way of knowledge 
like King Janaka and others. 

“Sankhyas” are those who have true knowledge 
Jnaninsjlike Sanaka. Yogins are those who resort to 
the means of true knowledge (such as Ni^kimakarma). 

Persons like King Janaka though in fact ‘Joanani. 
sthas’ (staying in J’c.na) are “Adhikarikas”. So 
they are ordained to do Karma by God’s will and plea¬ 
sure, in the interst of guiding the world along 
right lines (loknsa^graha). They are, therefore, desig¬ 
nated as ‘Yogins’, ‘Nistha’is one‘s natural state 
of being. 

So then, being an “Adhikarika” like Janak a 
and others you are eligible for Jnana, only thro' adhe¬ 
rence to karma and not by renouncing it altogether 
like Sanaka and others. (Wedo know that) there are 
illustrious persons like King Priyavrata who tho’ 
adhering to Karma purely iu obedience to the 
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wishes of God, are, at the same time indisputably 
Jnanins. So has it been made clear in the Bhaga- 
vata Purana (v. 1, 23) : The obligation ("of admini¬ 
stering his kingdom ) was laid upon him (King 
Priyavrata) at the wish of God. 2 

111. 4. The Lord says, I direct you to adhere 
to Karma for another reason also, that one does not 
gain Moksa which is a state attained by the relin¬ 
quishment of all kamyakatma and, therefore, known 
by the name of ‘Naiskarmya’, merely by not doing 
his legitimate karma such as fighting this battle (as 
in your case). For it is Jnana alone and not the 
abstention fiom karma that confers Moksa. Why so ? 
Because the Jiva is a ‘Purusa - i.e., is always connec¬ 
ted with a body (pura) gross of subtle (till Moksa). 
Moreover, if Mukti can be had by not doing any 
karma, trees and such other immobile Jivas (stha- 
vara) should have it. It cannot be argued that there 
will be Mukti by not doing any karma because such 
abstention will arrest the rise of further karma. There 
is always the possibility of countless karmas of ever 


2. The opening Adhyaya of the V Skandha of the Bhagavata 
narrates the story of how King Priyavrata the great 
devotee of Vasudeva declining the crown goes to the 
forest to become an ascetic and do penance. He is 
dissuafed by Brahmadeva and made to return to his 
kingdom and shoulder the responsibility of administer¬ 
ing the kingdom at the express wish of God Himself. The 
words occur in the text of the Bhagavata as quoted by 
Madhvacharya. 
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so many earlier lives. Not all of them could be work, 
ed out then and there. For the Jiva performs so 
many karmas in one life, The fruits of some of them 
are of such a nature as have to be worked out in 
several lives. And while one is in the course of reap¬ 
ing their fruits one by one in the other world, one 
comes back to earth with the residue (to start a new 
life). This piles up future lives without end. So it 
has been said in the Brahma Pur ana : “A man or a 
woman living beyond his or her fourteenth year is 
liable as a rule to lay in store not less than ten future 
lives. And this cycle of births has had no beginning. 
So then what hope is there, O Sage, of Moksa with¬ 
out grace of the Supreme Being ” (by sheer exhaus¬ 
tion of Karmas in the natural process)? 

On the other hand, if Samsara should have had 
a beginning, there being no previous Karma to deter¬ 
mine the nature of one’s first life to begin with, the 
first life in the series would itself be unaccountable. 

The only way in which Karma can be made not- 
binding is by giving up the desire for their rewards 
while performing them and not by choosing to give 
up legitimate action which will only entail sin. This 
will be made clear under XVIII. 12. 

It may be contended, that it has been authorita¬ 
tively stated that as Niskama Karma carries no 
fruits, to be worked out in Samsara one gets Moksa 
through it. So we read in “ Karmas performed with¬ 
out desire for rewards and with true knowledge of 
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God are called ‘ Nivitta’. One who practises Nivrtta 
karma attains the eternal Brahman” (Manu Smyti: 
XII. 89). Similarly, non-performance of Karma, too, 
can carry no rewards. By the same token then one 
should be able to attain Mok a by non-participation 
in Karma (and thus escape the avoidable strain 
of going through the Laimas and relinquishing 
their rewards). 

The above contention is met by the words: Na ca 

sannyasanad evi7....(III.4). ‘Sannyasa’ here means the 

abandonment of Kamyakarmas as we see from the 

use of that term in Gita XVIII.2 (The position is 

this). Karma performed without desire for its fruiss 

contributes to the cleansing of the mind and thereby 

to the birth of Jnafia and thro’ it to Moksa. This 

has been stated “Vairagya is implanted in the heart 

of one whose mind has been purified by (Niskama) 

Karma. And it should be noted that Jnana is 

attainable only by those who have no attachment (to 

external things).This has been stated in the Bhdgavata 

(V. II. 3) : ‘ Even the worthy sayings of the Vedas 

will be powerless to enable one to grasp the truth 

who has not learnt to detest the fleeting pleasures of 

family life on the analogy of dream-experiences”. It 

is not therefore correct to argue by way of “Prati- 

bandi” (counter-argument) that just as Niskama 

Karma which bears no other fruit leads to Moksa 

* 9 

non-participation in Karma too may similarly lead 
to Moksa. The position is that Niskama-Karma 
does not confer Moksa. It merely helps to purify 
the mind, builds up Vairagya and paves the way for 
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enlightenment. Hence the mere abstention from 
Karma is not the means of attaining Mok;a. 

As far the ascetic order of life, it is intended to 
unify the mind in God and to please Him well. It is 
within experience that in the case of Grhasthas and 
others there is much less of unification of the mind 
in God, as a rule, in so far as they are busy with 
other activities. And it stands to reason that with¬ 
out perfect unification of the mind in God,Aparoksa- 
jnana cannot be attained. The Sruti too says the 
same “Neither the one whose mind is not rooted in 
God nor the one without composure of mind in Him 
Can attain God” (Katha. Up. 1.2.24j- The Sannyasa- 
Asrama pleases God immensely. So it is said in the 
Nardyandstdksarakalpa : '‘The fourth order of life 
of Paramahamsa, an investiture, so pleasing to 
Me....” 

As for Adhikarikas they are able to achieve 
unification of mind in God while continuing to 
remain in the Grhastha or other asramas (without 
entering the Sannyasa-asrama): ‘Such responsible 
positions of the Adhikirikas pleases God immensely. 
So it has been said in the Padmcr. Adhikarikas 
like Devas and the ancient Kings (like Janaka and 
Priyavrata) do not swerve from Visnu even in the 
midst of their onerous tasks and responsibilities. 
The enjoyment of their responsible positions by 
these Adhikarikas is itself a means of pleasing 
Hari very much ” 
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III. 5. Explains that no one can give up Karma 
absolutely. (It must, theiefoie, be recognised that 
all Karma is not binding but only Sakamakarma). 

III. 6-7. (Tho’ it is not possible to give up 
minimum Karma necessary to keep body and soul 
together) still one should renounce Karma (by giving 
up the desire for fruits) to the best of one’s ability. 
This is stated here. The words “thinking in the mind” 
(in verses 6 and 7) are introduced to make clear the 
positive and negative concomitance between the 
absence of control of mind and bondage and the 
controlled mind and absence of bondage, respectively 
to emphasise that it is not so much the participation 
or non-participation in Karma that is responsible for 
bondage in or release from Samsara but the effective 
control of the mind and harnessing it to God 
without becoming enslaved by it. 

Karmayoga here is adherence to one’s Varna- 
Asrama duties and not exclusively of the Gihastha 
because it is used in its general connotation and 
because the spirit of non-attachment is enjoined. So, 
carry out the appointed responsibilities of your sta¬ 
tion in life. 

III. 9. This refutes the contention based on 
the Smrti, l ' Karma subjects living beings to Samsara 
(They attain mok:a by knowledge. Therefore, the 
wise ones do not take to Karma) ”, that all Karma 
retards moksa. The Lord explains the correct posi¬ 
tion by saying “ Yajnarthlt . . . ‘ (Ayarn Lokah). 
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Karmabandhanah’ means the world whose source of 
bondage is Karma. ‘Yajfa’here signifies the Sup¬ 
reme Lord Visnu. 3 (The overall idea of III. 9 ab is) 
Karma performed for His sake and pleasure (i.e. as 
His worship and as pleasing to Him) without attach¬ 
ment 4 is not an impediment to Moksa and will not 
retard it. Because of this qualification (do it) with¬ 
out attachment. Also because of the Sruti “ Who 
aspires for results ” ( ) and the state¬ 

ment to be made (about the threefold fruits of Karma) 
‘The undesirable, desirable and mixed” (Gita 
XVIII. 12) and the injunction : “These Karmas also 
ought to be done without attachment. Such is my 
final view” {Gita XVIII. 6). Though there is another 
specific qualified statement (Vi.<e: : ,avacana) depreca¬ 
ting Karma, “Therefore let him not be a doer of 
istis” {Brh. Up. i. 5. 2) the qualifying epithet in 
the pronouncement of the Gita (Yajnarthat kar- 
mano anyatra lokah karmabandhanah III. 9) holds 
the ground. 5 

3 q fqwjS'RT (Satapathi BFM.11) 

4 See M.'s explanation of the words KrpT: and 

in 11.71. 

5 This is because it is pecifically in favour of excluding 

Karmas performed with no other end in view than to please 
the Lord and has as such the right of overriding and 
restricting the scope of the other statement Tasman 
nestiyajukah syat, and reducing it to the position of a 
general statement (Jayatirtha). jpTifsffa- 
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J77. 10-13. The Lord introduces a laudatory 

statement (arthavada) in respect of the obligatory 
nature of the Karmas pertaining to one’s Varnas- 
rama. 

III. 14. adduces another set of reasons (14-16) 
to re inforce the same point. In this verse, Par- 
janya denotes the clouds and the Sun. Though the 
Sun exists before ‘Yaj aa’ it (the Sun) is said to be 
prodced from Yajna in the sense that Yajna which 
signifies the oblations offered in it serves as food for 
the sun (which Sustains the Sun). 

Here the Yajua contemplated is the one which 
constitutes the cycle or series which calls for an 
injunction to (performance of one's) Karma as a 
moral and ethical obligation of mortals to keep the 
wheel of cosmic life in constant motion. That pur¬ 
pose will not be served if by Yagha we understand 
the one performed by the Sun himself, as a god, to 
attain his position. A distant analogy of the one 
performed by Parjanya will not also suffice to exert 
the necessary moral pressure on others. 

Or Parjanya is the collection of clouds which is 
produced by food. Mam Smrti (III. 76) has it that 
the oblations properly offered in fire reach the Sun. 6 
Rains are due to the action of the Sun’s rays. Food 
is produced by rains and living beings are born of 
and sustained by the consumption of food. Either 


(Manu Smruti 111-76) 


6 
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way, Parjanya is born of Yajfia which means the 
offerings in favour of particular deities. Karma 
refers to the other subsidiary rites connected with 
Yajfia. 

III. 15. Karma (activity) is generated by the 
Supreme B. as we see from the following texts: “ It 
is He who causes good deeds to be done ” ( Kaus. Up. 
iii. 8j‘Mind, perception ...' (GitdX. 4-5J. Where 
it is possible to understand the terms ‘Brahman ’ and 
‘ Udbhava ’ in their primary senses of the ‘ Supreme 
Being’ and ‘generation’ it is not permissible to go 
in for the non-primary meanings of * Veda ’ for 
‘Brahma’ and “illuminating the nature of Karma ’ 
to * udbhava It is not possible to ascribe the power 
of illumination to the Veda which, as a body of arti¬ 
culate sounds, is an inanimate entity and as such 
incapable of independent activity. The §ruti ‘Under 
the bidding of this Imperishable fAk§ara/’ refers to 
everything being controlled by B. So also the 
text of Bhag\’ata (II. 10. 12J “Substance, Karma, 
Time and others exist for ever by His grace \ Refe¬ 
rence has already been made to B.’s inconceivable 
power (which makes it possible to understand how 
even the intrinsic nature of all other substances and 
principles whether sentient or insentient remain 
under Its control;. Even the power of the Vedas to 
illumine the nature of Karma through the agency of 
the Abhimani Devatas is subject to the same princi¬ 
ple -as these gods are but Pratibimbas of B. and a 
Pratibimba has no power to act independently of 
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the Bimba's activity. Such independence of initiative 
has been denied of the Jlvas in Gitci V .14. 

The ‘aksaras’ (III. 15c) are the wellknown 
avticultate sounds of the language of the Vedas by 
which B’s nature is made manifest . But for such 
illumination (by the words of the Vedas) how can 
anyone hope to know anything at all about the 
Supreme Being which has neither a beginning nor 
extinction and which is unthinkeble and infinite ? 

Moreover, there is no justification to prefer the 
derivative sense of “Vedas” for the term “Brahma” 
to its established sense fr-uc. hart ha) of the Supreme B. 
The express reference to the Supreme B. (as ever 
established in Yajaa, in III. 15 cd) makes it clear 
that it is the same Supreme B. (and not the Vedas) 
that has been referred tn by the term Brahma in 
III. 15 a. It is not possible to hold that in III. 15 cd. 
it is the Supreme Being previously referred to 
in III. 15 b by the term ‘Aksara’ that is finally 
referred to by the expression ‘Brahma’ in III. 15 cd. 
For, it will not be proper to construe one and the 
same word (Brahma) used twice in the same context 
as denoting two different things, 7 unless there is 

7. The position criticised is that of Bhaskara. According to 
Samkara 'Brahma' in 111.15a and 111.15c denotes the 
Vedas. (According to Madhva it denotes the Supreme 
Brahman uniformly in both the places). 

Read: I srsr 

BFTlflR 

(Bhaskara) 
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decisive evidence of difference of topic. 

These 'aksaras’ (articulate sounds of the Vedas) 
are eternal. This is established by the following 
Sruti, Smrtis and Sutra : “O Viriipa send forth a 
good praise, of the showerer of desires, with the 
help of eternal words” (RV VIIT-75.6). “The words 
of the Veda which are without beginning and have 
no extinction were articulated by the Self-existent 
Beihg” (Mam i. 5). “The endless succession of 
Devas follows from the eternality of (Vedic) sounds 
(AS. i.3.29) 

(The interpretation of III. 15 b to the effect that 
the Veda is produced by the Supreme B. called 
Aksara is unsustainable 5 ). We have already pointed 
out the difficulties which arise on the asceription 
of an author (or creator) to the Vedas. 8 9 It will not 
do to explain that the Vedas are produced by B. 
without deliberation (abuddhipilrvaka) (and that, 
therefore, there is no possibility of the defects 
incidental to authorship bein'; found in them). For 
there is no proof to establish that the Vedas were 
produced without thought or deliberation. The 
significance of the description of the Vedas as the 
“breathing forth” (nissvasitam) of the Supreme 
Being (Bnh. Up. II. 4. 10) is that they were delivered 
effortlessly but not thoughtlessly. For the Sruti “He 
desired—.and He created all this” (Taitt. Up. ii.6) 
makes it clear that the entire creative activity of God 

8. The interpretation is given by both Sankara and 

Bhaskara. 

9. See under 11.13 (p. 11) 
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proceeds from His unfettered will and desire to 
create. There can be no willing or deliberation 
without taking thought. Moreover, the Brhadara- 
nyaka Sruti which refers to B.’s act of creation as a 
“breathing forth” mentions the creation of “sacrifice, 
oblation, food, drink, this world and the other and 
all beings” siae by side with the world of names com¬ 
prising of sacred literature ( Brh. Up. IV. 15.11). If 
the world of forms ( rupaprapanca) should be deemed 
to have been created without deliberation together 
with the world of names (mmaprapanca) the Sruti 
which ascribes all creative activity of God to His 
Will aud Desire ( Tiiitt Up. II. 6.) will lose its 
point. 10 

Such a position will be quite against the highest 
purport of the Srutis which is the majesty and 
supremacy of God. It would be a negation of God’s 
supremacy to interpret the description of His creative 
activity as a “breathing forth” as someting done 
without taking thought or deliberation ( abuddhi - 
purvaka). How can a Creator who acts without inde¬ 
pendence be credited with Supremacy ? Lack of 
independence would be evident from the fact of His 
creations not being the outcome of His free will^ 
pleasure and deliberation or coming into existence 
without His initiative. Diseases taking root (birth) 

10 - Cf - * 3 , 

^ §33 ( Brh ' Up _ iv 15.11) 

(j.) 
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in men (itl spite of their desire to be healthy) 
proclaim man’s helplessness in being at their mercy. 
They neither take his permission nor consent. 11 

The right way of understanding the statements 
in the Srutis regarding the origination (i udbhava ) of 
the Vedas would be in terms of their being made 
manifest or secondary origination from their respec¬ 
tive Abhimanidevatas. 12 For they are recognised to 
be without a beginning and without extinction 
(anadinidhana), but all the same “brought forth” 
(utsrsta) by the Self existent Being. These two 
seemingly contradictory statements can only be 
jeconciled by understanding their origination 
(udbhava ) in the sense of becoming manifest (or 
revealed to the minds of Rsis). The agent or person 
Who manifests them is also sometimes spoken of as 
their author or ‘creator’-as when Sage Yajaavalkya 
is said (in the Mahabhdrata) to have “produced” the 
entire Satapatha-Brahmana . 13 How is it possible for 
him to have “produced” (de novo) the Yajus which 
Were lodged in the mind of the Sun-god ? The 
decisive rulings given in the Sarlraka S.tra have to 
b q taken as more powerful than bare statements 
elsewhere apparently referring to the Vedas having 
been ‘created’ or brought into existence by B. 

pp] Note^Madhva's light touch of humour here. 

12. 

13. I 

^ ^ % n 

(Mbh. XI 1.323, 16) 
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It is not correct to think (that the Sutra 
*§astrayonitvat’ [BS.i.1.3] favors such an interpre¬ 
tation) that the Vedas are produced by Brahman. 
The true sense of this Sutra is that the Sastra i. e. 
Vedas is the only (valid) means of proof of the 
existence and nature of attributes ofB. (The other 
interpretation 14 is irrelevant to the context and, 
therefore, unsustainable)- 15 For, after Brahman 
has been defined as that Being from which the origi¬ 
nation, sustenance, dissolution etc. of the Universe 
proceed, the most natural question that would arise 
to be settled would be on what basis of proof or 
authority B. should be accepted as the Author of the 
world. Any other question about B.’s own origin 
from the Vedas 16 or its producing the Sastra 17 
(Vedas) would be irrelevent. Further B.’s being the 
cause of the Sastra or its creatar would not help in 
any way to establish that it is the source or cause of 
the Universe ( Jagatkaranam ). Surely, it will not be 
impossible for the creator of the wonderful Universe 
to be the Creator of the Vedas also, assuming that 
they are ‘created’. Nor would the' creation of the 
Vedas help to establish B.’s omniscience 18 parti¬ 
cularly if the Vedas are supposed to be produced 

14 - ttr: m 

(Sankara BSB. 1,1.3) 

15. See my BSPC Vol. I p. 8 

16. By coustruing the compound as 

mz mm: ms ^ 

17. By coustruing the compound as a Tatpurasa as has been 
done by Sankara in his first interpretation, 

18 - m tg:) 
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without thought and deliberation. Furthermore, if 
the creator of the Vedas which are but a part of the 
entire universe could be All-knowing, what prevents 
the Creator of the whole Universe of which the 
Vedas from part, from being All-knowing (in a larger 
sense)? So much so that B.’s omniscience can 
straightway be established by its being the creator 
of the entire Universe. B.’s omniscience not being 
in doubt, there is no need to buttress it by seeking 
to interpret the Sastrayoni-Sutra in a manner that 
cannot stand scrutiny. 

The Sutra is, therefore, intended to establish 
that the Sastra (Veda) is the only means of proof of 
the existence of B. and of its nature and attributes. 
As the Vedas are not (thus) 'created’ their sounds 
are eternal. 

Since B. thus comes to be fully manifested 
(cumulatively) by the orderly cooperation of the vari¬ 
ous links in the movement of the wheel of life, it is 
said to be firmly established in the Yajna which sets 
it in motion. (By participating ih such Yajna one 
derives merit by contributing to social wellbeing and 
increasing manifestation of Divine presence in the life 
of the Universe. 

III. 16. The articulate sounds (aksara) of the 
Vedas are to be manifested by mortals properly 
reciting or using the Vedas in the Yajnas. This 
serves to keep the wheel of Karma moving. Whoever 
then fails to keep it going is morally guilty of 
sabotaging the rotation of the wheel of life and leads 
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a life of sin. His life accumulates only the sin of 
dereliction of duty and responsibility l8a 

III. 17. (This verse meets an objection that if 
there is to be grave dereliction of duty and responsi¬ 
bility in not carrying out one’s appointed Karma and 
enormous gain in carrying it out, it would dis¬ 
courage the Aparoksa - Jtrahi from going into 
Asamprajnatasamadhi in which there is absolutely 
no scop; for any Karma to be carried out. It has 
nothing to do with restricting the moral responsi¬ 
bility of participating in the movement of Jagaccakra 
to Ajnanis and placing Jnanins entirely outside the 
purview of Karma, as interpreted by §amkara). 
•Rati’ or -Ramanam’ here means the joy derived 
from perceiving (the Supreme B ). ‘Trpti’ is reaching 
a sense of “enough and no more” in regard to things 
other than B. ‘Santosa’ is the happiness that brings 
about such a feeling. The Kosa says : “Santosa is 
what causes a sense of “enough” (in things other 
thanB.)”. 

Atmaratih" means one who has attained the 
ineffable bliss of perceiving the Paramatman and 
communing with Him directly. ‘Atmatrptah’ means 
having attained a sense of complete satiation towards 
things other than B. For the bliss of being immersed 
solely in Paramatman is so immense that it brings 
about a sense of “enough and not wanted” in regard 

18a. This is a most powerful and impassioned plea to keep 
alive the institution of Vaidika yajna for the promotion 
of world-economy, emerging from M's bhasya. 
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to other things. The phrase “Atmanyeva ca santu- 
stah means that the Aparok;ajnani absorbed in the 
state of Asamprajnatasamadhi attains a sense of 
‘ enough and - do not want it“ in regard to other 
things, by reason of being in Paramatman. The 
emphatic particle (^va) after ‘atmani’ is to show that 
one absorbed in Asamprajnatasamadhi acknowledges 
no other source for his absorbing blissfulness than 
the Supreme B. ‘Atmatrpta’ is not to be construed as 
a locative Tatpuruia,' Sb in which case the meaning 
will be that the Samadhistha will be getting satiated 
by his communion with the Lord , which will be absurd. 
That the sense of satiation is with regard to other 
things and not the Paramatman (as explained above) 
can be seen from the sentiments expressed by the 
R§is in the Bhlgavata Purdda (i. 1.19). 19 That state* 
ment cannot be taken to mean “We do not hnd 
pleasure elsewhere'* by importing some additional 
word to complete the sense that way. Such impor¬ 
tation is permissible only where a satisfactory 
construction cannot be had without it. That is not so 
in this case as a very edifying sense emerges from the 
passage as it stands worded (that a true devotee of 
the Lord is never fed up with being immersed 
in Him and losing himself in listening to His 
exploits. 


18b. Atmani trptah 

T ^ ^ ii 
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The emphatic particle ' eva* after ‘Atmartih* 
(III. 17 a) is to pinpoint the truth that it is only the 
Aparoksajnani in the state of Asamprctj na tasamzdhi 
who can be said to have no responsibility of Karma. In 
view of the Pahcaratra text “Even the Sthitaprajna 
who perceives his body has to discharge his appointed 
karma, such performance is obligatory on all as the 
means of securing the Lord’s pleasure”. At other 
times, (when he is not absorbed in Asamprajnatasa¬ 
madhi), the Aparoksajnani may find some slight 
satisfaction thro other channels. But while absorbed 
in Asamprajnatasamadhi he is beyond the range of 
such pulls. What is contemplated in the case of the 
Aparoksajnani in the Asamprajnatasamadhi is an 
absolute feeling of “ enough and do not want ” to¬ 
wards things other than Paramatman. (That is 
possible only in the state of Asamprajnatasamadhi). 
The additional adjunct *' atmatrptah ” (in the sense 
explained) supports this interpretation. 

It would not be proper to construe the phrase 
‘Yastu atmaratir eva ayat’ so as to imply that a 
jnani who sometime or other finds delight in Para, 
matma is absolved of all responsibility to Karma. 
(So that all Jnanins and not only the Jnani in Asam¬ 
prajnatasamadhi will be free of the obligation of 
Karma). For, syntactically, the agent - (pro)noun 
'* Yah ” in * Yastu atmaratir eva ’ (Atmatrpta eva, 
atmanyeva ca santustah) tasya karyam na vidyate’ 
has the power to synchronise the qualifying epithets 
and what is predicated of the temporal adverbs ‘when’ 
and ‘then’ (where there is no counter reason to take 
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a different view) as for example in the statement 
*' He who eats shall not speak ” 20 . 

It follows then that freedom from the obliga¬ 
tions of one’s appointed Karma referred to in ‘Tasya- 
karyam na vidyate’ (III. 17d) is available and appli¬ 
cable only to the Aparoksajnani while he is actually 
and entirely absorbed in the experience of Asam- 
prajndtasamddhi and not at any other time. The 
adjunct ‘manavah’ (otherwise superfluous) is to 
bring out the point that only an Aparoksajnani is 
ieligible to achieve Asamprajhatasamadhi. ‘Manava 
s derived from man to know. The term *Atma’ in all' 
the three adjuncts refers only to the Paramatman 
(and not to the Jlvatman). This is also supported 
by the following '* The Jnani who finds delight exclu¬ 
sively in Visnu (the Supreme Brahman) is without 
karmic obligation (then) 5 '. 

Ill 18 The Jiianin in Asamprajhatasamadhi 
gains nothing superior or even equal to the bliss of 
his perceiving B. even if he should come out of his 
Samadhi after being awakened from it (in the 
manner prescribed in the Yogasastra) by previous 
arrangement with someone that he should be so 
awakened at the time when he would normally have 
to carry out certain appointed karmas, when not in 
Samadhi. He will not also be guilty of any trans¬ 
gression by failing to carry out his Nityakarmas like 

2 °. ^ 
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Sandhya Vandana at the appointed time or not ser. 
ving his elders or preceptors. (For all those are only 
the means of pleasing the Supreme B. and as the 
Samadhistha will be in communion with B. the means 
now serve no purpose). 


Though failure to carry out appointed karmas 
may not incur the sin of omission so far as an-Apa- 
roksajnani in general is conerned, the words of 
III. 17d and III. 18, cannot be made applicable to 
the Aparoksajnani in general but only to the one in 
Asamprajnatasamadhi (as has been pointed out be¬ 
fore). For, if the principle enunciated in III. 17d 
and 18* were to be extended to all Jnanins irres¬ 
pective of their being in Asamprajnatasamadhi or 
not) Arjuna would not be a fit mark to be deliberately 
instructed to carry out his appointed Karma in III, 
20 and III . 47 - as he too is an. Aparoksajnani (as 
has already been well established under II. 47). In 
the case of Aparoksajnanins in general any commis¬ 
sion of forbidden acts or transgression is an indica¬ 
tion of some slight measure of adverse Prarabdha- 
karma. The latter would be greater if the transgres¬ 
sion is more serious as the killing of Vrtra by 
Indra. 

III. 19 In so far then as only the Jnani in the 
Asamprajnatasamadhi is exempt from obligations of 
Karma, your duty as a Jnani lies clearly in adhering 
to your appointed Karma and fulfilling it. 
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Ill. 20 This points out that there is also the 
precedent as evidence of observance of appointed 
Karma by acknowledged Aparoksajnanis. 

“With Karma” (karmanaiva) means all the 
while continuing to discharge appointed karma 21 . 
Or, (the instrumental form) ‘karmana’ may be cons¬ 
trued in the sense of 'after having carried out their 
appointed karmas and then acquiring Jnana ”, but 
not in the (privative) sense of solely through karma 
and without obtaining Juana. For, the royal sages 
Janaka and Priyavrata are celebrated as Aparok'a- 
jnanins in the Mahdbhdrata, Bhdgavata and other 
works. The Sruti also makes it clear that one 
attains Moksa by knowing the Supreme B. in all His 
Majesty. It has also been emphasised in the Gita 
(//. 51) that it contributes to the acquisition of 
knowledge. Moreover, the text “ There is no other 
way to Moksa than Jnana ” (Purusa Sukta) admits 
of no restriction of sense. The other texts referring 
to Karma as the means of attaining Moksa can be 
restrictively understood as implying that Karma 
leads to Moksa through Jnana. 

Where in some Puranas, bathing in holy rivers 
has been hailed as a sure means of attaining delive¬ 
rance, as in “One attains Mukti either by knowing 
B. or dying at Prayaga (mod. Allahabad in the 


21. The use of the instrumental in this sense is technically 
called "Sahayoge trtiya.“ 
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confluence of Ganga and Yamuna) or else by bath¬ 
ing in the Gomiti in the immediate presence of 
(the temple of) Sri Kfsna, the meaning intended is 
that one becomes freed from sin by such acts or 
that such statements eulogise the merits of bathiug 
in holy waters. 

Even there, in some places the knowledge of B. 
has been proclaimed to be the means of attaining 
Mok.a after disapproving of the view that it can be 
had without Jnana, as in •“ Without knowing B. 
Moksa can never be had." References to one’s attai¬ 
ning it by bathing or dying at Prayaga mean that 
they are contributory to Jnana. These statements 
extolling the merits of holy Tirthas cannot annul the 
invariable rule that Jnana alone is the final means of 
Moksa, recognised even in their own context - just 
as the words of praise in commending a very effici¬ 
ent officer of the King - “ He is the King himself, 
why do we need His Majesty ” are purely acclama- 
tory ("and cannot be taken literally). The Lord 
Himself has made this clear in the Naradiya : “Texts 
referring to the merits to be attained by bathing in 
holy rivers or residing in places of pilgrimage or 
Dhyana etc., as conferring Moksa are purely com¬ 
mendatory and sometimes designed to confuse the 
dull-witted. Therefore, Aparoksajnana alone can 
lead one to Moksa. /Ind ('Nishkama)-Karma is only 
the means of achieving Aparoksajnana. 

111. 21-26 The words “Yat pramanamkurute” 
mean whatever text or pronouncement is valid in 
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itself but is not truly known to be so by ordinary 
folk, the high-souled leader of men proclaims to be 
so, the world follows it. “ Yat pramanam ” may 
also be understood in the sense whatever act worldly 
or Vaidika that he engages in, on good authority' 
the rest of the world follows his example. 

III. 27 In the following verses (27-29) the 
Lord elucidates the difference in approach and 
understanding between the Wise and the Unwise in 
carrying out their Karma. 

The expression “ gunas of Prakrti” refers to 
the sense organs, the body and mind which are 
subsidiary to Prakrti (matter) as its effects and 
constituents. As the Jivatman is only a ‘Pratibimba’ 
of Isvara, he has no power to act independently of his 
Bimba (viz. isvara). Hence, it would be unwise to 
arrogate to oneself independence of initiative in the 
performance of one’s acts or securing their fruits, 

III. 28. The knower of the truth about the 
divergent attributes and activities of isvara, Jlvasva- 
rupa and Prakrti 22 remains unattached knowing 

22. The term "Prakrti" in this context admits of thre different 
senses of Isvara, Jivasvabhava (which is threefold) and 
Jada-P akrti and "Gunas" denote their powers, properties 
or evolutes as the case may be. The wise one realises that 
his freedom is very much limited by other factors and 
gives up his egoism and learns to act as an instrument of 
God's will. 

Read: 

Wmi JT$frU 

'Ruid; 

(GT) 
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that the senses, body and mind are directed towards 
their respective fields of objects (visayah) by the Will 
of isvara, in conformity with the basic nature of 
selves. 

III. 29. The ignorant ones become deluded by 
their attachment to the senses, body and mind which 
are subservient elements of Prakrti. Man’s attach¬ 
ment to objects (gunas) arises from the wrong 
notion of his absolute ownership of them and inde- 
pendance of his initiative. 

The term “gunakarmasu” means in respect of 
objects of enjoyment and actions. This is attested by 
the lexicon : 

“The Etymologists lay down that the term 
“guna” is used in different senses of objects of 
sense experience, organs of perception, the qualities 
of sattva, rajas and tamas and auspicious qualities in 
general and whatever is subsidiary to its "main”. 
Hence “gunah” in verses 27-29 has to be construed 
in different senses according to propriety. To take 
it everywhere in the same sense of the triple qualities 
of Prakrti would be inconsistent with the predication 
in III. 29c that “gunas act upon gunas” 23 . 

III. 30. Therefore (wise one that you are) 
surrender all Karma in (to) Me, relinquishing to Me 
whatever you have mistakenly superposed on 


23 - ( j) 
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yourself as the<r independeut agent and realise that 
God alone is the independent agent in all acts per¬ 
formed by the Jjva and carry them out as My worship 
with a heart attuned to Me as your inner ruler 
(adhy«ttmacetas ; f), thereby becoming rid of all other 
hankerings. ‘Sannyasya’ means knowing that God 
alone is the independent doer and ‘nirmamatva’ or 
being free from the feeling of “this is mine” is to 
realise the truth “I (the Jivatman) am not the Inde¬ 
pendent doer” 

111. 31-32. These refer to the outcome of 

following or not following the advice given by the 
Lord. Those v/ho perform the Nivrttakarmas as 
defined do also attain Mukti thro Jnana-much more 
so Aparokssajnanins. The particle ‘api’ is, therefore, 
to be construed in the sense of “much more so” 
(Kaimutya) and not conjunctively as implying that 
Nivrttakarma and Jnana are severally or even 
conjointly the means of Moksa. For, it has been 
authoritatively stated in the Ndrdyandstdksarakalpa : 
“All Nivytta, (nitya and naimittika) karmas carried 
out in the spirit of niskama and as a dedication to 
the Lord are conducive to direct vision of God. The 
direct vision of God requires no other auxiliary 
means in respect of release. All these forms of karma 
such as Nivrtta (nitya and naimittika) interpose 
Jnana in between themselves and Moksa. But direct 
vision of God (aparoksajiiana) confers release directly 
without interposing any other auxiliary after. “This 
disposes of the theory of “Jnana-karmasamuccaya” 
or Jnana and Karma being conjointly the means of 
Moksa in absolutely equal measures. 
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III. 33. If it be so, how is it people do not act 
upon your teaching ? The Lord answers this question 
(in Arjuna’s mind) explaining that it is because 
people act in accordance with the accumulated 
tendencies and impressions (pui vasamskara) of past 
lives which exert great influence and pressure on 
their present life. 

III. 34. One must, however, try to curb them 
to the best of one’s powers. The Lord says that tho’ 
our efforts to do so may not be effective immediately, 
steady spiritual effort in that direction would eventu¬ 
ally succeed in doing so. This has been said in 
“Previous samskaras are indeed very powerful. Even 
Brahma and other gods are uuder their power. 
Still they can be modified by supreme effort”. 

111. 35. This meets Arjuua’s objection that the 
war is a cruel act governed by passians and prejudices 
and should be avoided. 

III. 36. There are many causes which impel 
one to act such as desire, anger, pride and envy. The 
question raised here is which one of them is the 
most potent (to be first subdued). This iuquiry is 
incidental suggested by the reference to passions and 
prejudices in Verse 34. This fact is indicated by the 
partitive “at ha 

III. 37. The most powerful of impelling passions 

is desire, which when thwarted produces resentment. 
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Even when resentment is caused by hearing the dis¬ 
paragement of one’s Guru, it is still due to one’s great 
love and regard for the Guru. These who hold differen¬ 
tly that Kama when obstructed transforms itself into re¬ 
sentment 24 fail to:detect the Subtle distinction between 
the two on account of overlapping (brought about by 
the two emotions being transformations of the same 
mind-stuff and the quickness of their succession). So, 
it has been said “Without reference to desire, anger 
and other passions are not produced.” ‘Mahasana” 
(great consumer) means vast is the range of gratifi¬ 
cation desired by Kama. It is the prolific source of 
misdeeds like Brahmahatya and is an enemy obstruc¬ 
ting one’s salvation. 

III. 38. How does Kama act as the malefic 
enemy of the spirit? These three entities, God, 
antahkarana (mind-stuff) and Jivasvarupa are filmed 
by Kama in different ways. 

Just as a flame screened by a cloud of smoke, 
though still shining within, is obscured to the sight of 
others, so is the Lord to the Jiva. Just as a dirty mirror 
is not able to clearly manifest any image, the inter¬ 
nal organ (antahkarana) befogged by Kama is unable 
to manifest the trne nature of the Lord (or the Jiva) 
to the seeker. Just as the embyro wrapped up in 


24 * * 

(Samkara GB III. 37) 
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the amnion remains fetUred so is the Jiva over¬ 
powered by Kama . 25 

///. 39. Thus obstructed, the mediate know¬ 
ledge of God even if it is acquired through §astra 
does not shine forth and produce Aparoksajhana so 
long as it is incrusted by Kama, even in the case of 
Jnanins, much more so in the case of those whose 
knowledge is comparatively less, being derived 
purely through Gurupadesa. 

The term : ‘Kamarupa” signifies the eternal 
foe whose name is Kfma and who is insatiable 
(anala). It is with the utmost difficulty that desire 

is attempted to be satisfied. It is wellknown that 
the heavenly status and position of gods like Indra 

are not easily attained. KTma is ‘ cn-alcm' in the 
sense that it is unsatiated by what it feeds on and 
craves for more. Even when the high position of 
Indra is attained one often aspires for the still higher 
one of Brahma, 

The overall sense of verses 38-39 is summed up 
by the following authority 

“ Reprehensible Kama acts in respect of Brah¬ 
man as smoke obscures a fire, of the inner mind 


25. Note Madhva’s keen insight which brings to light the 
distinctive philosophical significance of these three 
illustrations. 
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stuff as dirt obscures a mirror and the Jiva as the 
amnion holds the embryo wrapped up (The verse 
is couched in a fine luptopama) 

III. 40-41. To facilitate the destruction of the 
enemy Kami the base of its operation is indicateed 
by the words “Indriyani mano buddhih Using 
these as instruments, Kama obscures knowledge (of 
God and self). Knowledge of God and self is obs¬ 
cured by Buddhi and other senses when steeped in 
the attraction of sense-objects. It would be easy 
enough to liquidate the enemy once his base of ope¬ 
ration is captured and brought under control. 

III. 42. This tells us what should be known in 
order to find the weapon, wherewith to vanquish 
the enemy - viz. spiritual knowledge strengthened by 
non-attachment (vairdgya). This has been said in 
the Sruti : “Taking hold of the sword of spiritual 
knowledge, steady with non-attachment to senses, 
cross the bank of the transmigratory ocean”. 

III. 42. The senses are superior to the body 
with which they are in close contact. (The grada¬ 
tional series of these physical principles is to be 
correlated to their presiding deities so that the 
Supreme Brahman which transcends them all can 
be realised as the goal of all knowledge and 
Sadhanas). 

The Lord is to be understood not only as being 
superior to Buddhi (as we have it here in III. 42), but 
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to Mahat-tattva Hirahyagarbha) and Avyakta 
(Sritattva) also as enunciated in Katha. Up. (i. 3,ll) 
“The supreme Person is higher than Avyakta”. For 
the conquest of kama and other passions has been 
taught here as the means of attaining Mok$a. That 
cannot be attained by merely knowing piecemeal about 
Divine Majesty. For the Lord Himself has made it 
clear in the Gunopasamharapada of the Brahmasutras 
that the attributes of Brahman are to be combined 
and coordinated in meditation from all Vakhas 
according to one’s capacity, in such Sutras as 
“Anandadayah pradhanasya” 26 (BS.-Ill 3, 12). It 
has also been stated in the Garuda : The attributes of 
God have been recounted in the Apauru$eya-Vedas 
ana the Visnu- Vedas as well as thro esoteric 
tradition. Only those who perceive the Lord in the 
light of all these sources shall attain Him* and not 
the others”. Therefore, the Lord should be known 
here as transcending the Avyaktatattva also (besides 
Buddhi). 

The being referred to as the one who is superior 


26. On the meaning of this Sutra and on the subject of 
Gunopasamhara see my Brahma Sutras and Their Principal 
Commentaries, Vol. IN. Adhy. III. Pada 3. 

27. See under Bhasya on 11.72. 

28. As understood by Samkara : 


(S.GB.III.42) 
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to Buddhi (111.42) is not the Jivatman. 2 * For the 
Lord Himself has said earlier (11.59) that relish for 
enjoyment also dies out when there is perception of 
the Highest Lord (Para). 29 

There is also the statement of the fourfaced 
Brahma “Without knowing the Supreme Lord who 
is My Superior, how can anyone expect to conquer 
Kama ?” 

Therefore, what is really intended to be conveyed 
in III. 42-43, is the necessity to know the Supreme 
Brahman as the highest in the gradational series 
(indicated in Kdtha. i.3, 10-11 also). 

In III.43b, the accusative ‘ dtmdnam ’ refers to the 
mind and the instrumental atmana to Buddhi. 

Having thus visualised the Supreme Lord who 


29. Cf.Samkara (GB) 

It should be noted that the knowledge of the being which 
is superior to Buddhi has been stated to be the means of 
eradicating Kama. That would fit in only if the Para is 
identified with the Lord and not with the Jivatman who is 
the creature oppressed by kama, Nor can Buddeh praah 
be Kama itself as Bhaskara and Ramanuja hold, because 
Kama, sankalpa, dhi, etc. have been described in the Sruti 
as states of the mind (Brh. up. 1.5.3.) and the Buddhi 
itself has been stated in the Gita (III 42) to be superior to 
the mind, (mansastu para buddhih). 
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Is beyond Buddhi, Mahat and Avyakta and having 
restrained the mind with the help of buddhi (reason) 
vanquish the enemy called 'Desire’, who is so 
difficult to subdue. 



adhyAya IV 


THTS ADHYAYA brings out more fully the majesty of the 
Lord which has been described as transcending Buddhi (and 
Avyakta) in the previous Adhyaya. It also deals with 
the different facets of Nivrttakarma and its difference from 
Kamya Karma and the importance of Jfiana. 

IV. 1-3 The purpose of verses 1-3 referring to the 
historical tradition of the transmission of the teaching of 
Nivrttakarma is to highlight the fact that this way of life 
(dhcirma) referred to in III. 30 has been followed in practice 
by eminent Adhikarins of yore and that their example ought 
to be followed by Arjuna too. 

IV. 4-5 It has been shown in III.30 that the Supreme 
Being is to be worshipped by dedicating one’s works to it. 
The purpose of Arjuna’s question in IV. 4 is to elicit in full, 
in the light of Pramanas 1 > the basic nature of the difference 
between the Lord and the JIva. (Else, the Lord’s reply to 
Arjuna’s question touching on the latter’s repeated former 
lives and his ignorance about them as against the Lord’s own 
full knowledge of them all would be beside the point> as the 
question was purely about the Lord’s anteriority to Vivasvan 
and others). 

IV. ' 6-7. If the Lord has many earlier lives, He cannot 

be beginningless. This difficulty is met by the pronouncement 
"tho* unborn.. ‘Avyayatma means one whose body ( atma) 

1. #W3ficp}t: vr? 

5PTT0H sjIsj+N I (j) 
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SRI madhvAcArya’s gItA-rhAsya 


also is imperishable. This is confirmed by the subsequent 
description of the Lord’s Form in Adhy. XI. 1 lb, as imperishable 
and multifaced. Elsewhere in Bhagavata (I. 4. 5) we read: “This 
original Form of the Lord is the receptacle, the unchanging 
manifesting principle of various Avatar Forms”. The other refe¬ 
rence there to the Lord’s talcing the human form ( paurusam 
rupam) in 1.^3. 1 is to be understood from the point of view of 
manifestation (thro’ a human form). The reasons and authorities 
for holding such a view have already been set forth (in the 
Bha$ya in Adhy. II). 

The beginninglessness of the self (atma) as such is common 
to the individual souls also. Hence, avyayatma, has got to be 
explained as referring to the beginninglessness of the Lord’s 
body as well (as an important aspect of his Majesty). 

But how can there be genesis for one who is eternal and 
beginningless 7 This is answered by IV-6b. As the Lord 
manifests Himself in Vasudeva and others (who are products 
ofPrakjti) He is mistaken by the world to be born (of them) 
in the usual way. While thus manifesting Himself thro’ 
Vasudeva and others. He surrounds Himself with the Tamasa 
aspect of Prakfti (Durga), dependent on Him and appears to 
superficial minds to be actually born of human parents. The 
adjective ‘mine’ applied to Prakrti is to make it clear that this 
Prakrti is not independent of Him. This can be seen from The 
text: ‘Substance Karma, Kala and others exist eternally by His 
grace and never without His pleasure’ (Bhag. II. 10. 12). The 
term ‘dravya’ (substance) here refers to Prakrti as it is with the 
stuff of Prakrti that all creation takes place. 

Atmamayaya means by my own Will (intelligence) and 
not by means of “Avidya'’. The Prakrti referred to in IV.6 
cannot be equated with Maya or Avidya as it has been separa¬ 
tely mentioned apart from Atmamaya • That Maya has the 
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sense of God's intelligence or mil is borne out by the lexicon: 
The words tow, keta , citi, citta, mati , marilsdand Mayd (are syn¬ 
onyms of intelligence). It acts as the efficient cause in giving 
rise to the notion of the Lord being bom in the physical 
sense. 

Or, it may be explained that the Lord creating the bodies 
ofVasudeva and others with Prakrti as the causal stuff and 
manifesting Himself thro* them by the concealing power of 
DurgS, the presiding deity of Tamasa Prakrti, appears to be 
bom in human form, tho’ in reality unborn. This is support¬ 
ed by the following “The mother of Mahat and other principles 
is triply conceived as Sri, Bhii and Durga, who is the delud¬ 
ing power. On account of their influence, the Lord Vi§nu tho’ 
not born in any physical sense appears to those deluded by 
them, as so born, by the power of His own Will.* “ISvara* here 
(in IV. 6) is used (in a much higher sense than its usual one 
derived from ts^Varali to distinguish the Supreme Being 
from the other ruling gods to denote One who is superior (vara) 
to all the ruling gods (Isa). So it is explained in Brahmakdivarta 
‘‘As You are far superior to other rulers of the world like 
Brahma, Rudra, §rl 3e§a and others, the term Hvara is primarily 
applicable to You and to no other being.” There is also a similar 
text which says: “Igais one who is competent and powerful. 
You are isvara in as much as You are superior to all of them.” 

IV. 8. It is not necessary for Him that the Lord should 

take birth in the world to bring about the protection of the 
righteous. All the same, He acts at His own pleasure in doing 
so, as sheer sport of His nature. So it has been stated : This 
desire of His to create (the world) is His own nature ( Mandukya 
Up. 9) Creation is mere sport of the Lord like the dancing and 
singing of persons in ecstasy. (BS.1L 1.34)” Hear Ye of His doings 
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in sheer joy, like a child at play’ The Lord of unlimited power, 
stayed away from his city (of Dwaraka) as if afraid of his 
foe. He is ever full. There is nothing for Him to be achieved 
in the world; yet He does everything. Therefore, sages who know 
the Para and Apara tattvas and who are at peace with them¬ 
selves describe Him as possessed of desires and purposes 
which are out of the ordinary ( Rgvedakhila .) 

IV-9. The reference here to getting released by knowing 
a part of Divine Majesty (concerning the true nature of 
Lord’s birth and acts) is intended to include by analogical 
extension ( Upalaksaria ) the necessity to know other important 
facts also about Divine Majesty. It has been clarified (towards 
the close of the Bha$ya on Adby. Ill) that release cannot be 
had by partial knowledge alone. 

Moreover, it has been said in Mcihcikauwia “Whosoever 
meditates on Me after knowing all that has been said in the 
Vedas and other sources about My greatness to him alone I 
become visible and to no other.” 

The statement in verse 9 that one does not return to birth 
knowing the divine nature of the Lord’s birth and acts merely 
emphasises the jndispensability of such knowledge (as a must) 
without in any manner excluding other equally or more important 
truths. For the other statement quoted from Mahakaurma 
cannot be accommodated in any other sense, as it expressly sets 
aside the possibility of attaining release by not knowing other 
important facts about Divine Majesty. 

The use of the modifying adverb’ 'tattvatah {in all truth) 
in respect of this part-knowledge entails by presumptive 
reasoning the inclusion of other aspects tcc. For, wteie a pait 
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of a whole is spoken of as all in truth there is no inconsistency. 
For as has been said in the Skdnda ‘Without knowing all 
(related truths) one cannot be said to know any part of it in 
all its truth and bearing , 2 even if he be MahendraL So one 

must strive to extend the horizon of one's knowledge in all 
directions. 

IV. 10 This verse points out (with a view to intensifying 
one's faith ) that there are persons who have attained Mok$a by 
such comprehensive knowledge as has been emphasised. ‘Man- 
maySh* means those who see * Me as the all-pervading Being 
sustaining all life. 

IV. 11 Tho’ Moksa is not attainable by worshipping Me 
thro’ the medium of other gods, after the manner of Traividy- 
as 9 , yet I bestow rewards on all My devotees according to the 
measure and standpoint of their*! worship and Jet them serve 
me and reward, them but not in a subordinate capacity (as the 
expression f serve 9 (bhajami may convey). 


2. Cf. 3N SB: ssr: (7) 

3. The worship of the Lord thro' the medium of other 
gods {anyadevatarupetta Bhagavadbhajanani) associated with 
Traividyas is* defined as follows: Knowing the Lord to be 
the Supreme Being in a general way without the conscious¬ 
ness that He is the independent agent and enjoyer of all 
offerings and offering them to the lower gods and Pitj-s dire¬ 
ctly and finally afterwards formally to the Supreme Lord:- 

smisra: grar, up, 

sWrc; i (j) 
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Verse 11 cd explains the basis of distinction in rewarding the 
Traividyas and the Bh&gavatas or Jfianins diferently. Tho* the 
Traividyas worship other gods (like Tndra) thay are, in principle, 
following My path (mama vartma) since I am the independent 
Agent in all acts and the enjoyer of offerings tho" the Traividyas 
do not offer their sacrifices primarily to Me with such a clear 
understanding . This distinction of approach in the worhip of 
the Traividyas and JSanins is going to be fully explained by the 
Lord in IX. 23-24. 4 

As the Supreme B. is the chief bearer of all the names of 
the gods, as taught in rhe Sruti (RV.X82. 3) He in fact receives 
and enjoys the offerings in all sacrifices (or karmas) offered 
ignorantly in the names of the other gods, by the Traividyas. 
That this Supreme Being is Vi§nu is indicated by His distinctive 
mark referred to in the Sruti# “In the nave) of the 
urborn Lord there is the one 5 on which the worlds rest*. 

(RV. X.82 6) 

IV. 12. How is it to be ascertained that the Traividyas 
also follow the Lord’s path ? Because, they are rewarded for 
their karmas quickly. And we know from the Sruti that it is 


4. Even the votaries of the other gods who first worship 
them with faith, worship Me in the end, tho’ not in strict 
accord with the spirit and requirement of the Sastra that the 
Supreme Being.is the Lord of all sacrifices and object of 
propitiation and the receiver and enjoyer of their offerings. 
But the Traividyas do not recognize Me to be so. Hence 
their reward is limited and exhaustible. 

Git&.lX.23-24) r 

5. i.e. the lotus from which* according to the Purauasithe 
four-faced Brahma, the creator of the world, w'as born. 
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God alone that rewards all karma as has been stated in the 
!§ruti (t From Him they have their reward of wealth” {Chan. 
Up. 1.7.6) r > 

IV. 13. [The subject of the Lord’s establishment of Catur- 
varnya system is suggested by the context of the Trab'idyas 
who tho’ professing to follow the Vedic religious code miss 
the true spirit in which Vedic Yajnas are to be carried out 
and so fall short of the expectations of true followers of Bh&ga? 
vata Dharma. By giving a secondary place to the Lord who 
is the Father of the Caturvarpya system by whose code they 
are governed; and putting the minor gods of the Vedic pan- 
theon before Him or on an equal footing with Him, the Trai- 
vidyas forfeit the highest benefits of Ni§kama Karma. 7 
Apart from this incidental relationship with the Trai- 
vidyas, the subject of the establishment of Caturvarnyavya- 
vastha brings out one other aspect of the Lord’s greatness as 
the author of the great socioreligious system for the benefit of 
humanity]. 

Caturvarnya means the system of the four varpas. The 
distribution of the three gunas of Sattva , raias and tamas 
among the four varnas in human society is within the frame¬ 
work of the Rajasa-sattvika complex, 8 as below : 

6. Read: "sfat 1 3T ^ ^T, 

wisrar i { j > 

7. The above is the substance of Madhva’s introductory com 
ment on IV, 13 as elucidated by J. 

8. fam # I (7) 

I 


(AT. GT. XVIII) 
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Brahma&a having preponderance of Sattva and a good 
measure of Rajas . K§atriya with less of Sattvikagupa and 
more of rajas. VaiSya with more rajas than tamas and equal 
measure of rajas and tamas. Sudra with more of tamas than 
rajas and more of Sattva than tamas. 

The allotment of socio-religious duties and responsibilities 
in respect of the different Varpas will be fottnd under Gita 
XVIII 41-44. The Lord is said to be not the author in the 
sense that His activity is quite unlike others’—as we find 
from the Sruti~ a The author of the entire Universe* but with¬ 
out personal involvement of feelings”. (RV.X.82.2) and the 
Smrti : My body is of the essence of knowledge and My 
activity is not due to the operation of the principle of Ja<jaham- 
k§ra and, therefore, part of my form unlike that of Jivass 
(Bh&gavata VI.4.46) 9 . 

The other position that the Lord’s activity is all mithya 
(superimposed) has been shown to be a misrepresentation of 
facts by establishing its reality in Adbyaya II. 

IV. 14. It is for this very reason (of acting without per¬ 
sonal motive or gain or involvement that My actions do not 
stain Me and not because My activity is unreal [MithyS) (as 
Advaitic commentators fancy) 10 . The reality of Divine 
activity has been established earlier (in Adhy. II.) 


9. p* snrO i (B hag.) 

10. For the same reason, then, the JIva's activity too being 
superimposed ( adhyasta ), according to Advaita, cannot be 
a source of contamination ( lepa ) to them, in reality, in 
which case, there will be no point in the Lord's praising 
only Himself, as contrasted from the Jivas, to be un¬ 
stained by Karma (J). 



ADHYAYA IV 


121 


There is also another reason why the Lord iemdins un¬ 
stained by His actions—viz. that He is not interested in their 
consequences personally* His mind is not, therefore, dis¬ 
tracted by anxiety and suspense till the results are obtained, as 
in the case of the selves. This is stated in the following. ‘The 
Lord tho* He expects and Wishes the fruits to follow does not 
go to the extent of personal involvement as His desire is 
unsullied * like His knowledge*. 

There is no reason to suppose that there is hypothetically 
only one true Atman 11 who is yet to attain release, as other¬ 
wise, If some Souls are now released and others have been in 
the past, there should be an end of Samsara by now and all 
souls should have attained release by now. Such a contention 
is baseless. For the Sruti (anticipating this kind of argument) 
has stated—“ It is said knowing the Lord with one's heart 
and intellect, the enlightened self is free from birth and death*- 
How is this possible ? Because like the Lord who is more 
infinite than tjbe passing seconds of time, so likewise, souls 
too are infinite in number. So there is no possibility of 
cessation of Sams&ra. 

IV. 15. This verse shows that the Jfiani too knowing that 
he will not be bound by karma performed in the true spirit of 
Nijk&ma and dedicating it to the Lord should continue to carry 
on such works as have been carried out by the ancients, follow* 
ing the example set by the still more ancient, in the interest 
of attaining fuller Mok^a.* 2 

11. This is known as “ Ekajivavada ” and it has been held by 
a section of Advaita thinkers. 

12. The words li Evam jnatva purvaih krtam ” in verse 15 is 
clearly a reference to Jatiaka and others mentioned in III. 
20, J. explains that tho’ acknowledgedly Jflinins. the fact 

(contlneued) 
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IV. 16. It has been stated by the Lord that the Jfianin 
too must discharge his karmas. Here He refers to the diffi¬ 
culty of understanding the true nature of (right) karma in order 
to kindle interest in its performance, and keeping away form 
the unauthorised. 

IV. 17. The purpose of this verse is to emphasize the 
indispensable necessity of knowing the true nature and charac¬ 
teristics of Karma. Vikarma and Akarma in order to perform 
right karma. This has been said in the following:— K The 
Lord will not be open to the perception of anyone who has 
not known the character and subtlety of distinction among 
karma, vikarma and akarma and without such knowledge how 
can there be any hope of release, O Sage 

‘Akarma’ is the omission of one’s karma. ‘Vikarma’ 
is what is other than Karma and Akarma i.e. the prohibited 
acts (including the Sakama) which forge bondage. We have, 
therefore, to clearly distinguish Karma from Akarma and 
Vikarma. The repetition of the point that the understanding 
of the true nature of Karma (Akarma and Vikarma) is difficult, 
in IV. 17 cd, is to point out that it is so> not because the 
wise ones have been deluded by a curse or other extraordinary 
causes, but because its nature itself is intrincicallv difficult 
to grasp.Hence the statement : K Even the wise ones are 
baffled about it 


Countinued) 

is here openly referred by the Lord for the first time (tho’ 
implied earlier) to press the point that only Jhanins are the 
proper Adhikdrins for Niskama Karma. 

13. How difficult it is can be understood from M.’s interpreta¬ 
tion of * akarma ” and “ akarmani karma *, 
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IV,;18. This verse explains the distinctive natures of 
Karma, A karma and Vikarms 14 IV. 18a means that while 
carrying out rightful karma one should see therein the agency 
of the Lord, with the deep realization that it is done by the 
Lord* Himself and that being but a Pratibimba of His “lam 
not the doer of anything independently.’ 5 

In the same way, one should see in the waking state of 
selves, 11 * as well as in their other states of dreaming and 
dreamless sleep# 16 where there is a patent absence of indepen¬ 
dent action on their part, the continued activity of the Lord. 
Such a one alone is a wise man. He alone is a true Karmayogi. 
He is the accomplisher of all Karmas ( krtsnakarmakrt) in that 
he has more or less attained the fruit of all Karmas in effect. 17 

14. As the praise bestowed in IV- 18 cd» on the person who 
is able to understand their nuances properly requires a 
clear prior formulation of their respective identitise, the 
Bh£$yak§ra indicates the necessary Vakyabheda (splitting 
of the single statement) for the purpose, by dropping the 
two relative pronouns in the first instance and reading 
them as injunctive statements " Karmaiu akarma pasyet* 
akarmafti karma pasyet ” and then allow the eulogy 

to have its way by way of anuvada. 

15. ( BS. III. 2. 6) 

16 . % ^ 3# I 

(Katha. Up, If 2 , ■$) 

17. H ^ (MGB) 

Karma performed by a Jflani with such a profound under¬ 
standing is real karma. Such a Karmayogi is figuratively 
said to be covering the entire gamut of karma, tho’ 
actually performing only some of it in the sense that he 
reaps the final reward of all karmas such as Aivamedha#... 
viz . AparoksajnSna and Moksa thro' such jfl&na. (J) 
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IV. 19. The same idea is elaborated in the next five 
verses. 4 Jfianagnidagdhakarma * does not imply the 4 un¬ 
reality ’ of karma performed by the Jfiani (as Samkara has 
taken it). 18 It has the sense already explained that the Jfiani 
is freed from the bonds of karma by his knowledge of the 
Lord's independent agency in everything that is done by him 
and his being only a Pratibimba in its performance 19 . 

IV. 20. To be a perfect Karmayogi nonattachment to 
karma by way of works and fruits is alone insufficient. He 
should acquire the state of Aparok$ajfiana where one attains 
over again a state of mind similar to the Lord's, being self¬ 
content and not dependent on any other person (save the Lord). 

IV. 21. This points out the way to abandon desires, and 
pre-thinking about objects of desire. By complete restraint 
of the mind and Citta 20 one should learn to eradicate desires. 
f Aparigraha ’ divested of all one's appurtenanees of body* 
organs, etc., by freeing oneself from abhimana for them. “He 
does nothing ” (verse 20) in the sense that he does nothing 
with the notion of being the absolute agent in the act and 
hence he incurs no sin. 


18 . S^rfa: i (sw. is) 

^ I (Siv. 19) 

19. griisrasft°i fT?3T, 

20. One of the five Vrttis of antahkarana viz. manas, buddhi , 
ahamkara , citta and cetanq . 
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IV. 22, This verse gives the characteristics of one who 
has his mind and its Vfttis (states) under control. Such a one 
is satisfied with what he gets by chance (without effort) and 
rise& above the pairs of opposites by remaining equally serene 
in success and failure. 

IV. 23. This concludes the description of Karma-Svarupa. 

4 Gatasahga 9 one who has freed himself from love of rewards 
of action. ‘ Mukta ' here refers to his being free from attach¬ 
ment to body, senses, etc. 1 JSanavasthitacetas * is one who 
has a settled knowledge of God and (his own) soul. 

IV. 24. This clarifies the true nature of the settled 
knowledge about God and Soul. Brahman is attainable only 
by that person who realises that all his offerings and oblations 
are dependent on it. (The sense of the predication * Brahma . 
arpanam , brahma havih 9 is not that the offerings and obla¬ 
tions are B. or partake of its essence). AH this is said to be 
B. in the sense that the existence and power of functioning of 
everything in finite reality is dependent on B. - and not 
because everything is or partakes of the nature of B. 21 So it 
has been said - “ It is because all is dependent on You and 
not because You partake of the nature of all, that sages say 
You are everything’ 1 . (Padma) Also in the Ait. Up. (III. 4.): 
“All that is guided by the Mighty intelligence • (prajnanetram) 
and in “ Him alone, the Ptgvedins meditate upon in the 
“Maheduktha”t Him the Samavedins in Mahavrata, Him in 
Agni, in the Sun and in all beings as B *. 22 ( AA. III. 2. 3.), 
♦Brahmakarmasamadhina ' means, together with Samadhi* 
kanna is also depetident on B. 

21. 3 3 

I (M. GB.Iv. 24) 

22. This involves the concept of B.’s Antaiy amilva. 
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IV. 25. After the explanation of the nature of Karina 
in general, we are now introduced to the various forms of 
4 Yajna ’ into which karma can be classified, including the 
karma of ascetics, who are supposed to be ineligible to 
perform * Yajnas ’ (in their narrowest sense). 

6 Daivam yajnam apart* paryupasate 9 means some Jfianins 
worship the Supreme Lord Himself as Yajna. He is their 
“ Yajna The word yajnam is to be construed adverbially 
as modifying the verb upasate , For some advanced class of 
ascetics (Paramaharnsas)> there is no other form of Upasana 
than worship and meditation of the Lord. Others offer obla-’ 
tions in honor of the Lord, who is designated as 6 Yajna 
as in the Sruti : “ Yajna is the Lord Visnu } tbe deity ”, thro’ 
well-known sacrifices (yajna). 28 

The term ‘ Yajnam ’ in the accusatives in IV. 25, should 
be understood in the sense of the Lordt so as to convey that 
they offer oblations directed towards Him (Yajnam pratijuhvati) 
as.in l Tam yajnam barhisi prauksan' (Purusa Sukta ). We also 
read-- In his mental sacrifice, the god Brahma (the great- 
grandfather) worshipped (ayajat) his father* the Lord Vi§nu, 
designated as 4 Yajna’ with his first born son Rudra as the 
sacrificial goat *. 

IV. 27. 6 Atmasamyamayogagni 1 is to be understood in 

the sense of the Yoga (means) for attaining restraint of mind 
(dtmd). * 

IV. 28. e Dravyayajnah 9 those who offer suitable sub¬ 
stances in the Yajnas. _ s Tapas ’ Jn_.Tapoyajnah means they 
offer their contemplation as a dedication to the Lord. SimK 


23. l (Yajurveda Satapatha Br.) 
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larly in the other cases of 8 Yogayajnah ‘ SvadhyayayajnahS 
6 Juhvati \ The homa takes the form ‘ I offer this Tapas as 
an oblation in the fire of B. as His worship. Such offering 
takes the form of a homa. 

IV. 29. Others bent on Pranayama, withholding the 
movements of prana and apana y offer prana in apana and 
apana in prana and remain in the state of Kumbhaka only. 24 

IV. 30. They offer (juhvati) prana in prana by observing 
restraint in food without which it is not possible to reduce 
the activities of the senses. 25 Or, the offering of prana in 
prana may take the form of a meditation on speech and other 
indriyas as being controlled by the mind and other higher 
principles in the ascending order, as set forth in the Sruti 
w Yacched van mans! prajnah. (Katha up. 1 . 3 . 13 J 26 , 

The other interpretation of IV. 30 b has the support of 
other authorities like M Whoseever is abstemious in food by 
him the pranas are offered in praija *. 


24. There are no three separate forms oH?§nayama as recahai 
puraka and kumbhaka as commentators S and R have ex-- 
plained. It is only one and consists of kumbhaka , the 
other two being subsidiary processes of it. Hence, Madhva 
says : Kiunbhakastha eva bhavanti ityarthali. 

25. In the case of IV. 26 ab, the restraint is thro’ pratyahara 
of indriyas while here (IV. 30) it is thro' restraint in food. 

26. In the other interpretation, the direction * niyataharah * 
is to be interpreted as a separate form of * Yajna \ 
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IV. 32. The statement : Thus these verious forms of 
Yajnas are “spread out in the face of B is to be taken as 
it is (and need not be construed as “set forth in B thro* the 
Vedas 55 )- 27 For the Lord says “I am the consumer 28 of all 
offerings in Yajnas and their Lord 55 . (Gita, IX. 24). 

Even the Yajnas of ‘ meditation \ austerity, Vedic study 
or acquisition of knowledge, partaking of mental, vocal or 
bodily activities are, without exception, the outcome of 
‘Karma 5 (in its breadest sense). Therefore, knowing this 
fundamental basis of all Yajnas, one must carry out the 
particular form of karma to which he has been accredited 
and thereby seek release 29 . 

IV. 33. Akhilom karma means karma inclusive of its 
ahgas (subsidiaries).. All such karma finds its fruition in 

Jhana. 


27. TOoTr ^ & ST*, 

(Samkara GB) 

28. -As such, -the expression ‘ rnukhe ’ is significant in its 
primary sense. The sense of drSra will be secondary 

29. . SZ I (SeeRagh. Vivrti) 

So far as Arjuna is concerned the significance of the words 
Evam jnatva vimoksyase is : whatever else you plan to 
do by abandaning your duty to fight, such as Upasana 
OR mendicancy, would also be a form of Karma, you 
will not, therefore, be abandoning Karma by not waging 
the war but taking some other form of Karma. Therefore, 
it is best to carry out your accredited duty, instead of 
opting for some other form of Karma. (J) 
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IV. 34. "The Wise will impart to you the knowledge 5 ' 
This implies, even now you are a Jfianin but your knowledge 
has been clouded temporarily and hence the confusion. The 
proofs to support Arjuna’s being a Jnani have been set forth 
in the Bha$ya on 11.47 (which please refer). 

IV. 35. By which knowledge you (will) see all beings 
in me, the Antaryamin (atma) of all, after the termination of 
that confusion. 

IV. 36-38. These three verses eulogize the Jflana referred 
to by the expression ‘yena’ in verse 35. 

IV. 39-42. As the verses 39-41 speak about the intimate 
means and outcome of Niskama Karma as well as of the 
failure to carry out such Karmas and their consequences) in 
a mixed manner, the Bha§ya explains their gist. 

[The immediate means ( antarangasadhana ) of such appro¬ 
ved karma are faith in God, devotion to him and mastery 
over senses. What is opposed to Jnana is Ajnana ; its 
antarangasadhanas are want of faith, etc. The immediate fruit 
of Jfiana is deliverance and that of Ajnana is spiritual extinction 
or failure to attain higher worlds (J).] 



ADHYAYA V : SANNYASA-YOGA 

In this Adhyaya the Lord expounds at length the nature 
of Karmayoga taught in the third Adhyaya. 1 

V. 1. Arjuna refers to the Lord’s exposition of 
Sannyasa in IV. 22 ff. and of Karmayoga in IV. 15 ff. (and 
poses a query on the basis of a supposed conflict between the 
two). ‘Kysna’ means the Lord who animates the worlds, 
controls and sustains them. So it has been coplained in the 
Mahakaurma : “O lord of the gods, sages and knowers of 
Brahman say that you are called “Krsna” became you animate 
(Karsasi) the entire world and control it. 

The meaning of Sannyasa is going to be clarified by the 
Lord himself in V.3 ab. The point underlying Arjuna’s query 
has, therefore, to be understood this way : If Sannyasa 
consisting in the discharge or one’s Karmas without 
passions or attachment and as worship of the Creator is 
the better course, the waging of a war involving bitter 
passions would still be somewhat irrconcilable with it. 2 


1. Karmayoga comprises two aspects (1) abandoning of 
desire for rewards and the sense of independent personal 
agency and personal likes and dislikes and (2) dedication 
of such Kama to the Lord as His worship. The former 
aspect is Sannyasa. As applied to the whole in its latter 
aspect, it is to be taken in its partial connotation ( gau - 
nartha) of ‘means of Juana’ (J). 

2. Though this objection has already been raised by Arjuna 
in III. 1. and answered in iv. 33, Arjuna reopens it in a 
lower key with apologies to the Lord. Madhva brings 
out this point by the significant expression Satmyasasya 
i§ad virodhi yuddham, in support of Arjuna’s plea. 
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V. 2. (The lord solves-this difficulty of Arjuna by 
clarifying that) Sannyasa referred to in verse 1 and 2 has 
nothing to do with the fourth Agrama of life called *Yatya- 
Srama’ in the social system. For, it has been said “My worship 
(thro’ discharging of one's duties) is higher than the abandon¬ 
ment of pairs of opposites. All these 5 are lower forms of 
penance. Passionlessness excels all of them 55 

In so far then, as Karmayoga in its true sense of discharg¬ 
ing one’s legitimate work with a due sense of dedication to 
the Lord and Sannyasa in its restricted sense of discarding 
passions and prejudices in the performance of such work, 
as defined in V. 3, are both of them to be combined and 
practised by the same Adhikari, as being conducive to the 
highest good, the question of which of the two — Karma or 
Sannyasa is greater than the other would not be in order. 
If the question is taken to be raised in respect of their relative 
importance in the whole, the Lord’s answer is that the 
positive aspect of Karmayoga is basically the more important. 

fwtiw % wi iftsraftsiw i 

safet i 2 > 

Sannyasa-ASrama as such has however its own place 
and importance in spiritual life. The Naradlya says “The 
fourth ASrama known as Sannyasa has its own obligatory 
duties, tho’ it is supposed to be without any statutory activities 
because it is completely free from Kamyakarmas, There is 
no higher way of life than it.” Even the Grhastha observing 
all his duties will not attain that level of spiritual eminence 
which the asectic observing his duties will. The eligibility 
for entering the Yatyasrama consists in devotion to Me and 

3. Like adhana and other rites. 
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complete freedom from all attachment. Where one possesses 
such eligibility, the (Janata) Sruti says “One may enter the 
YatyaSrama from Brahmacarya a§rama itself the very day he 
acquires freedom from attachment.” The Brahma Pura$a also 
declares : “I have great love for the fourth order of life. 

For those who are not eligible for it the other dramas are 
open”. 

For these reasons, the Sannyasa described in this context 
of the Gfta is not the Sannydsa dsrama as such . 

V. 3. This verse gives us the contextual sense of 
“Sannydsa”. In order to show that such Sannyasa as has 
been defined in V. 3 b is helpful in attaining the highest good 
(mok$a), the Gitacarya puts us in mind of the correct meaning 
of ‘Sannyasa* here (thro’ the statement) : "He is ever a 
Sannyasln who neither hates nor loves”. 

V. 4. Sannyasa in the sense of non-attachment to 
sense objects and freedom from passions has been insisted 
upon as the intimate means of acquiring true knowledge in 
BhagavataV. 11.3 (quoted ante under II. 44). So, how can 
it be said to be inferior to Karmayoga ? This objection is 
met by V. 4 which points out that both of them are equally 
intimate and essential means of acquiring Aparok$ajfi&na. 
Texts like "One who is enticed by the sacrificial fire and 
chocked by its smoke fails to recognise the Lord. 4 (Taitt> 

Brahmaxa III. 10, 11. 1). "O, Father, the powers attianed 
by us can never be yours, only the path of smoke lauded by 

sira: tor ^ 'srrarfo i 

(Sayarias bhSfya ) 




ADHYAYA V 


133 


those seated in the sacrificial halls, gratified by the sacrificial 
food# will be yours” (This is addressed by Satidevi, to her 
father Dak$aprajapati before she Jumps into the fire). ( Bhag . 
IV. 4. 21) merely censure Kamyakarmas (and not Niskama- 
Karmayoga)* 

Those who hold a different opinion that nitya and naimi- 
ttika karma* even tho* performed in the true spirit of Ni$kama 
are not intimate means of attaining Jriana but serve merely 
to prevent the sin of non-performance of one’s duty are 
wanting in judgement {baldb). 

V. 5. Explains the idea behind the previous statement 
that one who properly observes even one of the two (Sanny&sa 
and Karmayoga) obtains the fruit of both. This is because 
both are interrelated and are means to the same end. Hence, 
the Karmayogin also attains the fruit of Jfl&na viz. Mok§a 
thro* Aparok$a. 

V. 6. For this reason also Karmayoga is better than 
mere abandonment of attachment or ragadve?a. For without 
active Nl$kamakarmayoga, neither Mokga nor Aparokgajfiana 
can be attained• by merely abandoning attachment. For the 
latter (i.e. the Kevala-Sannyisin) would have courted so much 
trouble merely to conquer and subdue his passions and nothing 
more. But then Mok$a needs must be the fruit of Sannyasa 
(as defined)-the idea being that whatever other fruits it may 
yield will be too insignificant a6 compared to Mok§a and 
not worthy of being regarded as the fruit. This has been said 
in the Padma : Except the highest fruit of Mok$a, whatever 
else is gained cannot be considered to be of real worth”. The 
point is this. Art inconspicuous return is no recotnpeuse for 
something which merits a high guerdon. A ruby cannot be 
bartered for a handful of grains f 
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V. 16. (In verse 15 reference had been made to the 
obscuration of knowledge by ignorance. The difficulty arises 
that, in that case* there will be no posibility of the removal 
of such ignorance and the manifestation of Brahman. If some 
other cause of its removal is to be sought, there will be no 
point in advocating Sannyasa and Karmayoga for the purpose 
of acquiring Aparc k§ajnana. This objection is met by this 
verse.-J). 


(Continued) 

be called dattasvatantrya or delegated initiative. This 
point has been very impressively articulated by Madhva 
in his Tatpavya on this verse where he has given an alterna¬ 
tive explanation of the verse - “The denial of agency to 
the Jiva is from the point of view of his not being an 
independent agent . Just as a child’s salutation to his 
father made by the father himself by joining the child’s 
hands in salutation to him is deemed to be the child’s own 
salutation to his sire, even so the works of the Jivatman 
carried out as worship of the Lord, tho* entirely dependent 
on Him, still come to be regarded as being done by the 
Jivatman, in a limited sense : 

tot ftar i 

(Madhva GT. V. 14) 

The Acharya goes on to point out that similarly in 
respect of the production of ‘unseen merit* and other 
results ofKarmas of Jivas the power and initiative is not 
left to them but is reserved to Himself by the Lord. This 
is suggested, says Madhva, by the use of the significant 
expression Lokasya (na sfjati Prabhufr) used in the verse, 
which is otherwise superfluous . In the interpretation 
followed in the Tatparya % Prabhuh refers to the Lord 
Himself. 
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No doubt Jnana alone is capable of removing ignorance. 
But the self’s knowledge of its own essense (Svarupojnana) 
is clouded by Avidya. Yrttijnana (engendered by the mind) 
helps to disperse Avidya and manifest the Lord to the self. 

The first word Jnana in Verse 15 a in the third case 
represents mediate knowledge of the Lord acquired thro’ 
Sastraand other means. The other in the nominative (15 c) 
stands for direct knowledge (aparokfa). (The use of the same 
word twice in the same verse would otherwise be purposeless.) 

V. 17. This verse mentions certain very important 
sadhanas which have necessarily to precede Aparoksa.* Tho* 
mediate knowledge has been shown to precede Aparoltsa, it is 
still removed from Aparoksa by other steps. (Vyavahita). 
(This is established by the circumstances that Aparok$a is 
not seen to follow immediately after sruvana manana and 
other forms of parok§ajnana. Among such most important 
“antaraftgasadhanas”. the verse mentions constant awareness 
of His Lordship ( tadatmatva ) firm faith in Him as one's Lord 
(tannifthatva) and acceptiag Him as the highest goal ( tatpara - 
yanatva ). 

V, 18. In addition, the aspirant to Aparoksa should 
perceive that there is absolutely no difference or distinction 
on account of location among the various forms of the Lord 
present in all His creatures, be they high or low born and 
that in all Forms of the Lord there is the same absolute 
perfection of auspicious attributes and absence of all imper¬ 
fections, at all times and places. (That this Samadarsana 
(even perspectivt) is with reference to the Lord present in all 
His creatures (and not with reference to the creatures as such) 


8. See B. S. IV. 1.3 
3 
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should be clear from the words *for Brahman is flawless and 
the same in all” (nirdosam hi samain hruhma) of the very next 

verse-J). 

V. 19. This is a praise of such a Jnani as being on the 
safe road to conquest of rebirth. 

V. 20. The rest of the Adhyaya amplifies the topics 
of Sannyasa, Karmayoga and Aparok§ajhana» coinpositely and 
not in any strict order* to suit the exigencies of the points 
raised. 

V. 21. Here the superiority of Karmayoga is again 
clarified. The bliss which the Sannyasin who has subdued 
Kama enjoys, tho’ it is of the essence of the self, is liable to 
obscuration (tirohhava). The same Sannyasi when he enters 
on contemplation of B. enjoys the same essential bliss of hia 
nature, uninterruptedly thro’ Aparoksajnana-but not otherwise 
(i.e. by mere Sannyasa, for reasons already pointed out). 

V. 22. This verse censures the enjoyment of pleasures 
in order to stress the importance of Sannyasa. 

V. 23.. This verse commends the abandonment of Kama 
by subduing it. One can withstand the unsteadiness of the 
mind tossed by the vehemence of desires and their pressures 
in this life itself. The point is this. If Kama is to be borne 
and subdued, the best time and place for it are given to us 
in this mortal world and in the human species • not in the 
animal body or birth or in higher worlds like Brahmaloka, 
For apart from the fact that orie cannot at all attain Brahma¬ 
loka or others without conquering Kama, the subdual or 
overcoming of Kama does not partake of the nature of a 
Sadhana of souls in those worlds. 

V. 24. Characteristics of the Aparok$ajMni are further 
explained in the following verses. 



adhyAya V 


139 


‘Arama’ is happiness derived by seeing another In. the 
present context, it is the ineffable bliss of directly seeing and 
communing with the Lord. The distinction between ‘arama’ 
and 'antassukha’ is this - the joy, in the latter case, is the 
Svarup^sukba manifested by the eradication of troubles. In 
this case, it is manifested by the liquidation of Kama and 
other passions. The term c antah J in ‘antar-aramah’ refers to 
the Supreme Being who is present in the Jnani-by envisioning 
whom the Jhani is flooded by his ‘Svaxupasukha’ ; while 
(antaht) in 6 antas-sukba’ it refers to the desires of the heart 
whose subdual manifests the joy of the souls’ intrinsic nature. 

(The adjective ‘amah’ is not 9 therefore, redundant in 
respect of Sukha), As for the description , ‘antar-jyotih 5 * 
God is the great self-luminous being and the Jnani who 
experiences His manifestation in his heart is (therefore called) 
*antar-jyotih\ Tho’ the Lord remains as the light within all 
creatures, the special point of the description of the Jnani as 
c antar-jyotih’ lies in His becoming so manifested to the Jnani 9 s 
experienced The particle *eva 9 draws attention to the fact 
that while in Asamprajflatasamadhi there is of course no 
awareness of any external object, such awareness tho* present 
in Samprajnatasamadhi is not such as to cause any distraction 
of the mind from the Lord. This has been stated in the 
Naradiya as well : “The pleasure which persons derive by 
seeing, touching or conversing with others is called 'arama'*. 

4 Sukham’ (delight) is what is manifested by the shrinking of 


9 




<M. GB) 
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the torments of Kama”. Also (elsewhere,) we find "As the 
Lord Visnu is the self-luminous light, the person in whom 
He is present 10 and is manifested is called “antarjyotih”. 


The adjective *brahmabhutajf 11 explains how it is possible 
for the Aparok$ajnanin to be ‘antassukhah* * antar-aramah * 
and ' antar-jyotip . It is because he is in Brahman- not in the 
general sense in which everyone else is in B. 12 —but in the 
very special sense of being fully conscious of finding his 
delight in Brahman. 

V. 25. Such aparok$ajnana is obtained by the 
disintegration of one’s sins ( kalmasa ). After destruction of 
their sins the Jnanins overcome all doubts and misconceptions. 
Thereby their knowledge becomes more comprehensive (thro’ 
sravana, manana, etc.) This has been said in “The doubts 
and misapprehensions of impure minds are known as “dvaidha* 
(dual notions). The seeker of Mok§a should cut them off 


10 a M sf&ra: i a) 

I 

12. It is characteristic of M/s brevity of exposition that he 
does not render a word again in the same work. Hence 
(brahma) nirvanam , rendered under II. 72, has been left 
unexplained in the Bh<%a here. 
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with the sword of knowledge and practise non-attachment to 
the senses”. It may also be construed as ‘those whose doubts 
have been set at rest and who have thereby attained a wide 
range of mental comprehension and know all things correctly. 
So it has been said “Those whose sins have been destroyed 
and doubts set at rest become great in knowledge” The words 
can also be split into * chinnadvctidha and yatatmanah meaning 
those whose doubts have been set at rest and whose minds 
are under their proper control. 

V. 27-28. These two verses indicate the way of dhy&na 
to attain Aparok§a. ‘Bahyasparsan b&hih krtva * means bring¬ 
ing the external senses under control. ‘Placing the eyes 
between the brows/ means focussing attention between the 
brows. So it has been said-*In meditation, one should 
focus the eyes either between the brews or on the tip of the 
nose”. Equalizing prana and apdna means retaining the breath 
In the 1 kumbhaka 9 state. 

(j). 

V. 29. This describes the object of meditation,- the 
Supreme Lord, as the receiver and enjoyer of all Yajnas and 
Karmas. 
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The main theme of this Adhyaya is Samadhiyoga which 
is the intimate limb of Aparokasjnana. The opeing verse 
recalls the importance of Sannyasa and Karmayoga as defined 
earlier, as forming part of the indispensable requirement of 
Adhikarins in respect of Samadhiyoga. (It is not, therefore, 
intended to be merely a figurative compliment to the househol¬ 
der, by callinghim a true SannyasI and Yogi as § would have it. 

VI. 1. It may be recalled that in IV. 25-27, fire and 
Morks have been spoken of with reference to members of the 
ourth orJ^r also. Th 2 Smrti also has it that “in the Sannyasa- 
aSrama B. is indicated as the fire and its worship as activity”. 
Therefore, one without (obligations to the) fire and ceremonies 
is not a Sannyasin or Yogin in the real sense of the term 
(As the member of the fourth order tends no external fires or 
performs any external rituals, he is popularly regarded as 
being without the fires and rituals-J). 1 

VI. 2. This explains that Sannyasa as defined earlier 
falls under the purview of Karmayoga as earlier defined - the 
idea being that without giving up worldly desires and designs 
it is impossible to become qualified to lake up Dhyana. 

I. In his GT M, points out how the Grhastha , at the time of his 
initiation into Yatyasrama, goes thro* the ceremony of 
withdrawing the sacred fire he has been tending till then 
into his body in the rite called Atmasamaropana . For 
further details see Bhagavad Gita and Its Classical 
Commentaries - A Critic il Ek position ( Ch . Vff ), by Dr- 
S. K . Bhavani (awaiting publication). 
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VI. 3. This explains for how long one has to continue 
to perform karmas which qualify for entering upon Samadhi- 
yoga. 

*Yogam aruruksuh* is one who desires to fully attain the 
state of Samadhi which is the means of Aparok§a. ‘Yogarutfha’ 
is one who has attained completion of means-that is to say 
Aparok$a. In his case 6a ma or Samadhi is the cause of 
enhanced bliss in Mok$a. It has been established 2 in II. 50, 
that the Aparok§ajn5ni reaps exalted rewards of being wholly 
immersed in G^d-consciousness and other equality desirable 
ones. All such rewards How primarily from the mind being 
immersed in God 5 , giving up other activities inconsistent with 
it. However, AsamprajPiatasamadhi is fully attainable only 
when there is total cessation of Prarabdhakarmas which have 
to be exhausted by being worked out. When there is residue 
of Prarabdhakarma the Jflani will find satisfaction in expound¬ 
ing the glory of God and such other activities. This has 
been stated in “O Lord, only those who have directly perceived 
You, enjoy the supreme bliss. They alone are able to attain 
ineffable bliss (Samadhi). Where Prarabdha-karma remaius to 
be worked out, such high-souled persons spend their time 

in chanting Your names, exp funding Your deeds and remain 
always devoted to You as their goal. 

2. I 

(M. GB. II. 50) 

Rfxj ^ i (J) 

3. nftgaTlfe: I 

(Bhag. XI. 19.37) 
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VI. 4. This verse makes clear the definition of the 
Yogarudha. The necessity for the clarification is that tho* 
brought about by Dhyana. Aparok§ajnana is liable to be 
delayed if it is impeded by Prarabdhakarma. It cannot, 
therefore, be regarded as the absolute definition of the 
Yogarudha. Hence a more pragmatic definition is given. 

Complete absence of all attachment to kama and renuncia¬ 
tion of all wish and thought for external things is possible 
for the Yogarudha alone, automatically, without effort. This 
has been said- tc The dissolution of all defects is attained spon¬ 
taneously by the Jfiani after perceiving the Lord. In the case 
of others (impeded by Prarabdhakarma) it needs much effort”. 

VI. 5. The progress in Yoga haste be made by perseve 
ring effort. 

VI. 6. Whose friend is ‘atma’,- Who or what is meant 
by the words ‘atma* is explained, in 6a (the first) atma is 
the mind and the second is the Jivatma. In 6b atma is mind 
and ‘atmana* is by buddhi or by Jiva. Buddhi is the means 
of conquering the mind. So it has been stated “They say mind 
is the potential cause. It is indeed the source of all bondage 
and release. One should uplift his self with strength of mind 
and ought not to let the Jiva perish. Mind is indeed the 
kinsman and ihe foe of Jivas. When the mind is conquered by 
Jiva with the aid of his intelligence, it becomes his kinsman, 
otherwise, it becomes his foe. Therefore, man should conquer 
his mind by strength of will and devotion to Lord Kr§na” 
(Brahmavaivarta Pur ana). 

In the case of a man who has not subdued his mind, the 
latter tho* given to him? being hostile and unserviceable to 
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him ceases to be worth its name, like a servant who does not 
serve his master not deserving to be called a servant 1 In 
such a case* the mind which should really be one’s kinsman 
behaves like a foe. 

VI. 7. ab. The verse explains the benefit of the conquest 
of the mind. One who has conquered the mind is calm. His 
mind does not generally turn towards external objects, of 
its own accord. At that propitious time, the Lord comes to be 
well-established in the heart 4 (of the Jnani) which means such 
a person becomes an Aparok§ajnani. 

VI.7 cd-and VI 8.(For proper syntactical construction here, 
the second half of Verse 7 and the entire 8th verse are to be 
read together as one unit) 5 * * * . 

The characteristics of the Aparok$ajfiani are made clear 
here (by the three lines beginning with 7 cd.). The term 
‘ kufastha 9 is to be construed with the two locatives ( sitosna - 
snkhadufikesu and mfindvarndnayofr) meaning ‘One who remains 
equally unaffected ( kutastlmh ) dmidst heat and cold, pleasure 
and pain, and respect and dishonor’. The expressions “who is 
s elf-content with knowledge and wisdom” and “has subdued 
the senses” are both reasons justifying the statement about the 
Aparok§ajfiani’s equanimity ( kutasthatva ). ‘Vijnanam’ is 
something other than general knowledge or mediate knowledges 


4. ‘ife’ ^ I (Tippant) 

5. For comments on the different interpretations of verse. 

VI. 7-8, by ^amkara* Bhaskara and Ramanuja, refer 

to Dr. S. K. Bhavani’s “Bhagavad Gita and Its Classical 

Commentaries - A Critical Exposition ”, 
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It may also be understood as Aparok§ajnana. This has been 
said- K The knowledge of ordinary persons, embracing general 
features of things is *Jnanam\ The knowledge of special 
aspects of things which are beyond the comprehension of 
ordinary persons is'Vijfiuna’ which is open to the knowledge o f 
the Devas and others.* “The knowledge derived from 3ravana 
and manana is ‘jnana\ The direct perception of the Lord is 
‘Vijnana*. So has Samhhu said. “Elsewhere, it is said, 
‘Vijnana’ is the knowledge of the Vedaftgas and arts as well 
as of the premier lore of Visnu”. 

‘Kutastha’ means unchanging or remaining unmodified- 
its derivation being “what remains (unchanging) like space 
(akasaY, For, ‘kuta’ means ‘space’ (akasa). The Ko§a 
reads : Kuta, kham , vidalam, Vyoma, and sandhifi-aW these 
words denote ‘Akasa\ 

‘Yogi’ means he who is continuing the Yoga. ‘Yuktah’ 
is one who has attained completeness of his Yoga. Such an 
adherent of Yoga is known as the one who has attained 
fulfilment of Yoga. 

VI. 9. (This verse is also to be construed as conveying 
the definition of the Yogarudha by way of a separate predica¬ 
tion with “Sa eva* understood as the subject. The predication 
is) : “It is not only that the Jnani whose attitude to the 
righteous and the wicked, friend and foe, is even, is a 
Yogarfl<Jha but that he stands distinguished among them all. 

This evenness of attitude to the good and the bad does 
not mean paying the same respect to all, regardless of their 
deserts. The evenness referred to here is (i) from the (inner) 
point of view of the uniformity of the individual spirits as 
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conscious beings and (ii) of the Supreme Lord as Guiiapurna 
and Nirdoga (See V. 19 also) present in all beings-(such as 
one’s friends or foes or the righteous and the unrighteous) and 
(iii) the uniformity of the fact that all such traits as being 
or becoming a friend or foe, or good or bad, whether they 
be permanent, belonging to the nature of souls or due to 
environment and circumstances, are all of them subject to the 
Lord’s Will and dependent on it - and of dealing with the 
different persons according to the law of equity and ethics. 


*AU souls arc uniformly of the essence of consciousness. 
The good or bad feelings induced in persons towards others 
on account of their being their kinsmen, friends, foes, neutrals 
benefactors or traducers are due to the operation of external 
conditions of life in which persons are placed with reference 
to one another which come to be wrongly attributed to the 
intrinsic nature of their selves and as existing indcpendcntl) 
of God’s will. But these have nothing to do with the essential 
nature of the selves as such. The Sadhaka and the Yogi are 
not to be moved by such considerations and should look upon 
all alike, as they are in their uniform original nature. Even 
these attributes of being friends or foes in life is equally 
governed by God’s will and is not of tbeir making Such must 
be the attitude of the Yog in. The supreme Lord, present in 
all of us, irrespective of our regarding some as our friends 
and others as foes is also equally present in all of them. 
This is the attitude of 'Samya’ which has to be cultivated by 
the Sadhaka and the Yogi. 
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This does not however rule out the existence of defects and 
worthy qualities in the intrinsic nature of souls. 6 The specific 
attitude of friendliness or antagonism existing in the Devas 
and the Asuras respectively, in regard to the Yogins and 
Sadhakas must however be understood to be intrinsic to 
them and therefore eternal 7 . Similarly, both the merits and 
the demerits of human selves pertaining to their individuality 
( svarupa ) are also eternal. The Devas alone are always 
possessed of an absolutely good nature in their Svarupa 8 , 
Similarly, the intrinsic good and bad natures of human beings 
are also eternal and natural. Among Devas their dispositions 
partake of the nature of good qualities, their friendliness to 
humans and their enmity to Asuras is also a good quality. 

Similarly among Asuras in regard to their antagonism to Devas 
and Sattvika souls” (Brahma Parana). 

6. 3W3§t<wr naftaroq 33 ‘faforr 

( JGBt vi. 9) 

7. This point has been developed by Madhva earlier under 

GT. iii. 37 

7. 3ig*r 3^jSr% 1 

cF? I 

SWTfST II 

to which Jayalirtha makes a reference while commenting 
on G. B. VI.9. 

8. ^ sift frofaroRty 

3 ^ awwpnwpni'w’fllft 1 (ibid) 
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The spirit of verse VI. 9 does not support the apparent 
sense conveyed by the words that the Aparoksajhani should 
esteem the saint and the sinner on the same footing. The Sastras 
forbid such indiscriminate honor. 

The Brahma Purana says Worship of equals on an 
unequal basis and of unequals on an equal basis by anyone 
oauses his downfall, even if he be a Deva”. Manu says : 
“Wealth, kinship, age, deed and scholarship^these five are 
the bases of esteem in their ascending order” (II. 136.) The 
Brahmavaivaria says : Lord Vi$nu is perceived by whosoever 
extends worship to others and adopts an even attitude towards 
all beings commensurate with their merits”. The perspective 
should be one of uniformity (as explained earlier) while the 
actual manner of worship or esteem should be according to 
merit. The multiformity in honoring different persons in 
accordance with their worth confers a distinction over others, 
upon the worshippers. The evenness of perspective in worship 
makes it commensurable and confers freedom from sorrow.” 

That is also deemed to be evenness in honoring friends, 
kinsmen, scholars and others according to injunctions of 
3astras without denying what is due and not going beyond 
th^ due. This has been stated in the Garutfa : “Whosoever 
treats his friends* parents, enemies and others as they should 
be treated is called a man of even judgment 

‘Suhpd’ is one who does a good turn without expecting 
any return of help. 'Mitrarn* is one who finds out the source 
of trouble and gives Ttimely protection. 'Udasina* is one 
who is indifferent alike to w hat is to be done and what is 
not to be done in case of need: The ‘madhyaiM’ is one who 
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does both what is good and bad as occasion demands. 
‘Dvesya’ is one who is bent upon doing what is not liked 
by another This has been said “The hated one is he who is 
bent upon doing what is not liked by another. The ‘madhyama 
is one who does what is to be done either way. The dear 
is one who finds the trouble spot and remedies it. The friend 
is one who does his good turn without expecting it in return. 
The enemy is one who inflicts injury.” 

VI. 10-14. This section deals contextually with the 
modus operandi and conditions favorable to Samadhiyoga 
‘Atmanam’ in 10 b refers to the mind. ‘Yoga in 12 d refers 
to Samadhiyoga. 

VI. 15. ! Santi’ is mok§a which is attained after one 

has given up the final body ( nirvanaparama ) 9 which consists 
in communion with Me. 

VI. 16. The forbidding of abstention from food 
altogether or keeping awake excessively are from the point 
of view of the weak who cannot stand the strain. So it has 
been said, "The strong man who can withstand the strain 


9. ‘Nirvana’ is the state where the body (vana) has been 
given up and *parama* is what is subsequent to it which 
is mok§a. J. points out that it is not the state of 
Jivanmukti which is referred to here as the body is not 
surrendered in Jivanmukti. Nor can ‘Santi’ here denote 
merely the quiessence of sense-activity. For the withdrawal 
of senses from external activities precedes the fulfilment 
of Yoga and is a precondition to it and as such it cannot 
be the fruti of Yoga. 
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shall meditate by giving up sleep, taking food, fear, respiratory 
functions and slackness, with eyes slightly open (at the 
corners) and find peace”. 

Vr. 17. Due measure of food and exercise refers to 
what is conducive to facilitating Samadhi, i. e. to say taking 
as much food and exercise etc*, as will suffice to keep away 
fatigue. 

VI. 18. 6 atmani 9 means ‘in the mind’. 

VI. 19. ‘atmanah Yogam' Yoga whose aim is realisa¬ 
tion of the Lord ( bhagavadvisayah). 10 

VI. 20. The words c atmana\ 1 atmani 9 and ‘ atmdnam 
(paSyan tu$yati) mean the Yogi perceiving the Lord (atmanam) 
seated in his heart within his body, feels supremely contented. 

VI. 21. ‘Tattvatah’ (m calati) means the mind does 
not deflect from the Lord's form (seen within the heart). 

VI. 23. •Duhkhasamyogaviyogah’ (yogah) means (the 
Yoga) by (practising) which one is freed from all connection 
with pain and misery. The use of the additional term 
‘duhkhasamyoga’ before ‘Viyoga' is intended to bring out 
the point that not only is the completion of Samadhiyoga 
able to destroy the miseries already in existence but is 
capable of preventing any misery from arising. 'NiScayena 
yoktavyah’ (must surely be pursued) means it must indeed 
be pursued by one desirous of Moksa. 


10. And not of ‘oneself as some other commentators have held. 
For in V- 29 the Lord himself has pointed out that the 
Yogi shall meditate on Him as the receiver and enjoyer 
of all sacrifices* penances and karmas offered to Him. 
It is in keeping with such a direction that M. interprets 
‘atniano yogam’ as above. 
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VI 24’ ‘Sarvan’ (kaman) means desires towards all 
objects of enjoyment. ‘ASesatah’ (in toto) means no desire is 
to be entertained even to the smallest extent with regard 
to each and everything, even occasionally. The emphatic 
particle in ‘manasaiva niyamya’ is to show that the sense- 
complex can be brought under control only by the mind and 
by no other. 

VI. 25. As buddhi is also a potent factor in controlling 
the mind and in making it delight in the Supreme Lord 
(it is advised that the Yogi shall, by degrees, try to control 
the mind from going to the senses). 

VI. 26. ‘Yato yato’ means (not ‘from* but) towards 
whichever object the mind runs. Such a construction is 
supported by similar usage in Bhagavala 11 IX.4.51 and 
IX. 15.31. ‘atmanyeva vasam nayet* means hold it focussed 

on the Lord as its object. 

VI. 28. This explains what has been stated in verse 27. 

VI. 29. This describes the nature of the highest class 
of Adhikarins. ‘Sarvabbutastha Atma* means the Supreme 
Lord who is present in all creatures. The Yogarutjha sees 
the Lord as present in all beings and all beings as existing 
in and being supported by Paramesvara. “Sarvatra samadarSanalj 


11 qat *rat srrcfn ^ asr i 

|| (Bhag.) 

cf. also ^ fR: 1 

iifRRt 5# irat w. it 


{Abhinaya Darparia) 
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ik$ate” means the Lord or Brahman as endowed everywhere 
(i. e- from the fourfaced Brahma to a blade of grass* with the 
same undiminished powers and attributes of sovereignty. 
This has been stated in “He perceived the Supreme Lord the 
ruler of all, existing in all creatures and all creatures also 
being supported in the Lord, the ruler of all” ( Bhcig. IIL24.46) 
and also in Gita XIII.27. “He who sees the Supreme Being 
existing in all beings to be the same in all”, 

VI. 30. This verse spells out the fruit of such Dhyana 
of the Lord. The words : “To him I am not lost” signify 
that the Lord always takes care of their Yogaksema (spiritual 
welfare). The words “Nor is he lost to Me” mean the Jnani 
always remains My staunch devotee (Tho’ the Lord and the 
Souls are of course everlasting) the statement about either 
of them not being “lost” to the other is to stress the mutual 
bond of their love which is indissoluble. In common 
parlance, a Master who does not protest his servant is not 
reckoned as a true Master. A servant who does not serve 
his master is no servant. Snch is not the case here. This has 
been said in the Gdruda ; Whosoever always sees Me present 
in all creatures will be unsbakably devoted to Me. I take 
care of his welfare”. 

VI. 31. The same is made clear here. The words 
“worships Me with “oneness of vision” signify the conviction 
that the One Lord is present everywhere. The Yogi with 
such a vision, irrespective of his way of life-whetker in 
absolute conformity with ethics or not, is still in Me i. c. 
to say having had direct vision of Me is assured of the fruit 
of Jnana. This does not mean he can give himself up to 
4 
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defying the moral code without any qualms. The form of the 
words "regardless of the way he lives” (sarvatha v art amanori) 
hints at a possibility of lapse 12 in some cases, and implies 
that normally such a Jnani would not be committing any 
transgression of Dharma ; but transgressions are known to 
take place due to the influence of Prarabdhakarmas. Such 
lapses are sure to cause remorte and retard the welling up 

of the joy of selfhood in Mok$a, as has been explained earlier 
in Adhyaya IIL 

All this has been stated in the authorities : “Jnanins who 
have perceived Visnu will, at no time, indulge in unrighteous 
acts. Any sins committed by them imprudently, is burnt 
out. The ancient Kings, Devas and Rsis whose meritorious 

deeds are immense sometimes commit a few major lapses 
which brings them remorse*. 

V1.32. This verse advises that the Dhyana Yogi should 

have fellowship of feeling for other devotees of the Lord 
and wish them the same as he does fer himself. 

VI.33. “I fail to see steadiness for this Dhyanayoga 
as the mind is restless”. So it is said in Vyasayoga : 
“Steadfastness in Yoga is difficult to achieve on account of 
restlessness of the mind. It needs practice and cultivation of 
non-attachment fox certain. 

VI. It is not to be supposed that sooner or later the 
mind would return to steadiness like an elephant which has 
run amock returning to normal state. The Brahma says : 
“Persons devoid of natural love of goodness haters of the 
Lord and atheists are unfit for Moksa as they are slaves to 
their minds". 

12. Otherwise, there is no point in using the expression 
Sarvatca vartumanaht . 
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VI. 37. ‘Ayatih’ here means one who has not put 
forward strenuous effort towards Yoga (and not one who is 
not an ascetic), 

VI.44. “Yogasya Jijnasuh" means one who has a keen 
desire to know the nature of Dhyanayoga. The suffix w Uh” in 
Jijffasuh connotes keenness (of desire). 6 Sabdabrahma 
4 ativartate * (goes beyond Sabdabrahma) means he is free from 
the purview of mandates and prohibitions of Sastras, i. e. 
attains final release (See B. S. III. 3.30 III. 3,30 Gater artha- 
vattvam, and my BSPC thereon). 

VI.45. But this does not happen in a single life or 
by mere keenness of desire to know all about the nature of 
Dhyanayoga. This is conveyed by the words “prayatnat” 
and ‘Yatamanasya’ That it is the Jijnasu of Yoga that is 
meant follows from the fact that it is one with a keen desire 
to know about Dhyanayoga who* after doing so, puts forth 
his best efforts consisting of sravana , mananat dhyana , etc., 
to succeed in it, 

VI.46-47, In this way he attains fruition of Dbyana- 
Yoga after continuous effort in many lives* beginning with 
the one in which he has first evinced keen desire to know 
all about Dhyanayoga and persisted in that direction. He 
then becomes an Aparok?ajnanl and attains the highest 
goal, after intensive effort thro’ many lives. So it has 
been said in the Naradiya “The Adhikarin devoted to 
Vi§nu, full of great faith and desirous of knowing all about 
the nature of Dhyanayoga enters the Supreme Lord Narayana 
first by knowing Him, meditating on Him and finally 
perceiving Him directly and never otherwise.” 
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The practising Dhyanayogi is superior to a mere knower 
of Dhyanayoga as well as to Tapasvins practising severe 
penance and austerities like krcchra and Candiayana. There¬ 
fore be a Dhyanayogi. 

This has been stated in the Garuda : “Dhyana is superior 
to krcchra and other austerities. Even there, the meditation 
on the Lord Himself for the attainment of limited objectives 
is superior, a crore of times to meditation on Se$a, Sri, Brahma, 
£iva and other gods to gain the same objective The. 
meditation on the Lord Vi§nu by those solely desirous of 
Mok$a (and no other end) is still more superior to the other 
one (of £ri, £e§a and others for other objects) by a crore 
of times or even more. It is in this sense that My faithfal 
worshipper is the best of Yogins. 

Better than meditation without knowing the true nature 
of Dhyanayoga is the knowledge of Dhyanayoga as such. 
Meditation carried out with proper knowledge of the nature 
of Dhyanayoga is better than the mere knowledge of it. 
Better than Dhyana carried out without knowledge of its 
true nature is the direct perception of the Lord. There is 
nothing superior among sadhanas to direct perception of 
the Lord with the help of dhyana and bhakti to Him”-says 
N&radiya . 



SATKA II 

* » 

adhyAya vii-j}^Anaviji^Anayoga 

In the earlier Chapter ihc means of Aparok$ajnana had 
been set forth, in the main. In the following six the Majesty of 
the Lord is being mainly expounded. 

VII.I. ' A-saktamanah 9 means with a mind full of deep 
love for Me. 'Mad-id ray a# signilief> being wholly dependent 
on Me, convinced that the Lord alone causes everything to be 
done by me, He alone is my protector and that I remain in His 
protection. The words ‘avcimsayatri (without doubt) and " In 
full K (samagram) are adverbially connected with the manner, 1 
of (Arjuna's) knowing. 

VII. 2 ‘This knowledge’ is knowledge about Me (in outline) 
and ‘vijffana' is more comprehensive and superior knowledge 
in depth and detail. 

VIL3. This verse emphasises hjw very difficult it is to 
acquire such knowledge of the Lord . 

VIJ. 4. Jfiana and Vijnana whieh have been promised to be 
expounded are taken up from verse 3 onwards. In VIM it 
should be noted that the word ‘Ahamkara’ embraces by 
analogical reference (upalaksana) the Mahattattva. 

Vll.5. “Apara” (Prakrti) 2 is that which is inferior to what 
is to be spoken of hereafter. (It includes the JIvas also 

—.- mmm m _ _ _ . - ~ -- ; - 

1. They are not used as adjectives describing the Lord Himself 
(as held by Bhdskara). The fulness of knowledge referred 
to here is not to be understood in an absolute sense (as 
explained by Samkara). The fulness is proportionate to 
each one’s understanding of the Lord’s Majesty. 

2, | (Ra$h,Gita Vivr,iJ 
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by upcilaksana)? The Para-Prakrti or higher Prakrti is the Sri- 
tattva ( goddess Laksmi ). She is described (by the Lord) as 
“Jiva-bhuta” or sustaining the life of the JIvas. 8 Or* to explain 
it in another way* 6ri is “Jiva-bhuta” as being of the essence 
of intelligence (Jiva) 4 both in spirit and in body while the other 
epithet (bltuta) has reference to her eternal existence without 
undergoing change of state 5 (as does the Jada Prakrti). This 
sense of “bhuta” is supported by the Sruti: (describing Chit- 
Prakrti or the goddess Lak§mi as “this great (unchanging) 

being”)* 

The Naradiya Purana also says: The two Prakrtis- Jada 
and Chit-Prakrti are dependent on the Lord alone. The Jada 
Prakrti is also known as Avyakta and she divides herself eight¬ 
fold thro* her effects-viz, Mahattattva, Buddhi, manas and the 
five elements. The inferior Prakrti is Jada. Sri is Para-Prakrti by 
whom the Jada-Prakrti is supperted. The Cit-Prakrti is unlimi¬ 
ted in space and is endowed with a profusion of attributes and 
has no beginning or end in time and is unchanging. There is no 
one else so dear to the Lord as Cit Prakrti. She is the consort of 
Narayana, and the mother of Brahma. Hari the Lord of creatures 
creates the universe making use of these two Prakrtis. 

VII. 6. cd. The purpose of the second half of VII. 6 is 
to dispel the (superficial) notion that the Lord's majesty is 
iimited merely to this fact that the two Prakrtis alone are 

2. i sfter (Op-dt) 

3. This interpretation of “JIvabhuta” follows the 
etymological sense of Jiva. RTup^ur ff^[ v Tf^t: I 

4. This explanation of Jiva is based on GaunUvrtti 

5 . wsRarerera; i 
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subject to His control (while the genesis, maintenance and 
absorption of the universe are all directly dependent on the two 
Prakrtis themselves and not upon God) 0 . 

VII. 7. The statement ‘I am the genesis and the disso¬ 
lution etc. of all’ means God is the source of genesis, existence 
and cognisability of all and the enjoyer of the bliss manifested by 
the acts of creation, dissolution etc. (Just as the birth of a 
son gives pleasure to the father or the destruction of an enemy 
pleases the victor). The Sruli says ‘His blissful and super in^ 
lligent form is ail-desiring, all-acting, all-fragrant, all-tasting 
and all-reacting. It speaks but to bless (the devotee). It 
is not surprised by anything else 5 ’ ‘And He is the enjoyer 
of all actions all fragrances, all tastes’ {Chan, Up. iii. 14 . 3 . 4)7 

6. In other words, that the ascription of sovereignty over 
the world to God (in the srutis) is more by way of a caurtesy 
reference: 

(I. Prameyadipika) 

wwt sumfo 

( Srinivasa’s gless) 

7. As there is otherwise repetition of the same description 
Sarvakamafj, sarvakarma, sanagandhah, sanarasafa etc., in 
the two consecutive sections of the Up. (III. 14. 3-4). M.’c. 
on Chan . Up . has pointed out that the first section teaches 
the Supreme Being’s blissful and all-intelligent form is all 
fragrance, all-taste, etc. while the second section refers to 
its enjoying all acts, all fragrances, all tastes and so on. 

qw i srst 

I 


( M. Chan , up. Bha§ya) 
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The Naradiya confirms ‘I am the creator, protector, dest¬ 
royer, controller and inner ruler of all. For this reason the 
Rsis praise Me as c the All* - as I am the enjoyer of the auspi¬ 
cious fruits of the good deeds of selves and not because I 
participate in the physical nature of all things. The bliss 
of his ‘future’ creative and other activities is already present 
in the Lord in potential form. By virtue of His mysterious 
power, they are spoken of as emerging in greater measure. 

VII. 7. I am the highest one. There is nothing higher 
than Me 8 . 

VII. 8. So much about ‘Jnnna’. The topic of ‘Vijnana’ 
begins with tho’ statement ‘I am taste in the waters’ and the 
folio whig. Tho’ the Lord is indeed the source of the genesis 
of the waters, of the Sun and the Moon and others as well, 
the purpose of focussing attention on the ‘taste’ in waters, the 
‘light 5 in the Sun, the ‘sound 5 in ether and similar properties 
of other things in creation is to emphasise their dependence 
also on the Lord (to the same extent as the substances them¬ 
selves) for their genesis, existence, functioning and cognisabi- 
lity and their being enjoyed by the Lord and to highlight the 
deepest layers of the Lord’s trans-empirical power of imma¬ 
nence not only in things but in their respective properties too. 

In other words, it is the Lord himself who specially 
regulates and sustains such distinctive properties as taste in 
the water, not to speak of the intrinsic natures of the substances 
themselves (as water and so forth). It is not as if the subst- 

8. The purpose of this double enunciation in to dispel the 

possibility of the category of Para-tara-tattva too consi¬ 
sting of more than enp member, as in the ease of the apara m 
tattva and the paratattva (such as the Muktas). (J) 
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ances themselves (as water and so forth) It is not as if the 
substances alone, such as water, depend on the Lord for their 
genesis, existence, functioning and cognisability while their 
distinctive properties and their being so are determined by 
the inner dynamics of the substances themselves without refer¬ 
ence to God’s immanent Will (that they should be so constitu¬ 
ted). This crucial point is brought out by the use of the specific 
terms of reference to these properties also such as ‘taste’ in 
water 9 (lustre in the moon* etc.) 

The Lord’s special enjoyment (of the taste in water, etc.) 
is also indicated by the wording, as part of the ‘Vijfiana’ for 
purpose also of their being taken up as Pratikas 10 ^) meditating 
on the Lord. That the waters etc.» are already recognised 
as Pratikas in Brahmopasana should be clear from texts like 

'He who is present in the waters, in Agni, Vayu.( Brh . Up. 

III. 7,5-7) 

All the above three points have been made in the Gita- 
kalpa : M As the specially supreme cause of taste in water 
and of other intrinsic properties of other substances, as well 
as of their having such natures and having such distinctive 
essences and as the subtle enjoyer of the quintessence of 
things everywhere, the Lord is (sometimes) described in 
apposition with the world of objects and their properties (as 
jn Raso'ham ) The Lord is present everywhere in the bodies 
of the Abhimanidevatas (presiding deities) of the special 

9, Read in this connection Jayatirtha’s illuminating illus¬ 
trative comment on this verse, 

10. To suit the exigencies of Pratikopasana such appositional 
predications as Raso'ham are to be construed in the 
locative sense (I am in the taste) on the authority of 
Vedic grammar : Saptasu prat ham a (See my BSPC Vol, 
III p. 590) 

5 
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properties of substances also, such as taste in water. These 
deities are all of them the Lord's retinue. The Lord of the 
Universe Vasudeva present in them should be meditated upon 
by those who seek knowledge, to attain Him. Others who 
aspire for the enjoyment of the best essence of things in life 
(within the bounds of Dliarma) should also meditate on the 
Lord present in those essences as their controller and enjoyer) 
for their purpose. 

“Even the intrinsic nature of substances depend ultimately 
on the Lord as we see from “Svabhava* Jiva and others exist 
always at His pleasure ( Bhag . II 10.12). The intrinsic nature 
of all ihings is controlled by Him” “There exists nothing in 
the world, moving or unmoving without My will” (Gita 
x. 39). Where the attributes are qualified as in “1 am strength 
untouched by passion and desire” (VIII. 11) or "lam-desire 
not conflicting with Dharma” (VIII. 11) the intention is to 
bring out that only pure and exalted attributes are fit for 
meditation so it has been taught in Git a-Ka Ip a . “One desirous 
of attaining the Puru^artha of Kama shall meditate on the 
Lord in such Kama as is not antagonistic to D harm a. One 
desirous of strength shall meditate on Him in strength which 
is not sullied by passion or aggrandising desire”. When 
meditated upon in them by others not desirous of Kama or 
strength (i. e. without aspiring for any transient fruits), 
the Lord confers on such persons the reward of spiritual 
knowledge”. 

VII-9. The reference (in VII. 9) to "pure fragrance” is 
from the point of view of the Lord’s enjoyment resulting in 
manifestation of His bliss. So it has been stated: Only 
meritorious fruit accrues to him (the four-faced Brahma) who 
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meditates on the Lord as the producer of the seven kinds of 
food) for no sin ever accrues to any of the gods” ( Brh . Up. 
I.5>20). See also the Sruti : "Drinking the fruits of good 
deeds of the world (Katha Up , i.3.9.). Here flam denotes 
meritorious fruits of Karma. There is lexical authority to 
construe it so ; Satya, dharma and good deeds aTe called 
rtam . *Rtam expreses truth* righteousness and good deeds. 
'Rtarn* is dharma conceived by the mind and *satyam* is 
dharma which expresses itself thro’ one’s speech”. 

The ascription of subtle enjoyment of Rasa etc. to the 
Lord is not opposed to the spirit of such other texts as "the 
other one shines without eating” ( Mund . Up. TIL 1. 1.) "The 
other one tho* without food is greater is strength” (Bhag. 
XT. 11.6). 

Such texts deny only gross forms of enjoyment (associated 
with the JIvatman) ti the Lord while admitting subtle forms 
of enjoyment). The Sruti clearly refers to the Lord’s 
subtle forms of enjoyment in describing Him as "the eater of 
subtler food only* 11 so to say, than this embodied self” 
(Brh. Up, IV. 2. 3) 


11. Such finer shades of fragrance and other forms of enjoy¬ 
ment as are inaccessible to the gross sense organs of Jivas 
are enjoyed by the Lord. It is in this sense that the 
Lord is “Praviviktaharatara” Brh. up. IV. 2. 3., (having 
sublimated food). See also Gita XV. 9-10. as explained 
by M. The particle fzv.fl”. after.. ‘Praviviktaharatarah’ 
alludes to the Lord's enjoyment of grosser forms also 
in His Avatars. 
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It cannot be that the Praviviktaharatarah” (eater of subtler 
food) is the Jivatman himself (and not the Supreme Lord). 
For the Sruti text clearly distinguishes the Praviviktaharatara 
from “this embodied self ” (asmat Sarirad atmanafo^-Brh. up, 
IV. 2. 3. 

The Jivatman implicated in dreams does not cease to be a 
!§arira (embodied). As the term < §arira > is applicable to the 
Paramatman also (in the sense of His being the Antaryami of 
the Jiva's physical body also) the Sruti has advisedly distingui¬ 
shed the Lord from “this” Sdrfra - the individual soul in 
question. We have the authority of the Naradlya : that “the 
Jiva and Igvara are both of them called Sarlras. One of 
them is subject to beginningless bondage and the other is ever 
free from it’. Moreover where there is an express reference 
to difference (in the Sruti) such difference should be understood 
in the primary sense of difference of entities or persons and 
not as distinction of states of the same person or thing which 
can only ba a secondary sense of difference. 

12. There will be no sense either, in saying that the Jivat- 
inan’s food is different from his own. We cannot explain 
that the difference is due to the embodied self’s distinc¬ 
tions connected with his waking and dream states. For, 
all the three states of Jagrat, Svapna and Susupti belong 
to the embodied self as such. The Jivatman does not cease 
to be a Sarlra while passing from one state to another. 
The express distinction of the Praviviktahara from the 
Sarira-Atma, therefore, clearly establishes the fundamental 
distinction ( Svarupabheda ) of the individual self (in all 
his states) from the Supreme Being who Is “Praviviktahara”. 
For a fuller discussion this topic see my *Brhaddra^yaka- 
upanisad from Madhvacarya's Perspective.* pp 134-35 
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Our interpretation of “Praviviktahara” is supported by 
the Gita-kalpa itself: “As the Supreme Lord is the enjoyer 
of subtler forms of food as distinguished from this embodied 
self, He is referred to both as enjoyer (of subtle forms) and as 
non-enjoyer” (of the gross). 

VII. 12. “I am not in them” signifies that tho* He is 
present is everything, the Lord is not supported by them. 
This has been said in the Gitakalpa : ‘Tho' the whole world 
rests in His support. He does not rest for support anywhere 
else”. 

VII. 13. It has been said in VII. 12. that the Lord is 
beyond the power of the three gunas. The question arises 
then as to how it is that He is not readily known to be so 
by all. This is answered here- “Maya” in ‘gunamayaih’ is 
used in the sense of identity of the products with their causes 
(gunas) as authenticated by the Ko5a : “The suffix ' may of 
carries the senses of identity, transformation and abundance”. 
Maya which is said to be tha cause of obscuration, in the 
next verse cannot evidently be the result of transformation of 
the gunas. For the description of the Lord as transcending 
“these” (in Ver. 13) would otherwise mean that the Lord 
transcends only the products of the gunas but not the gunas 
themselves. The acceptance of ‘mayat* in the sense of 
identity would overcome this difficulty as cause and effects 
have an identity relation. As the Vyasayoga says : “Between 
causal substance and its effects there is identity and as between 
two different things the relation is one of conjunction.” 

*Bhava* refers to all substances that are established by 
valid means of proof. “Idam” (Jagat) is to exclude the 
JflanJns. The world at large (except Jnanins) perceiving the 
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physical bodies and senses constituted of the three gunas 
becomes deluded by Maya into conceiving the Lord’s body 
and senses too to be similarly constituted. So it is said in 
Vvflsayoga ; “Ignorant persons seeing the bodies and senses 
of Brahma and others constituted of the three gunas, look 
upon the body of the Lord also to be similar”. t ebhyah > - 
stands for things substantially identical with their gunas. 
This is shown by the reference to tne Lord as transcending 
the gunas (XIV. 19). There are also texts describing Him as 
untouched by insentiency and the gunas. The Mahabharata 
(i.1.1) praises Him as the one who is devoid of the three gunas. 

VII. 14. How is it then that the delusion persists in 
the mjnds of so many in the world, from beginningless time ? 
The answer is given by the Lord in VII. 14. The idea is this : 
The (Lord’s) Maya is the presiding deity of the sattva, rajas 
and tamogunas She is difficult to be overcome in her role 
as Durga (presiding over tamas) because of her mighty power 
on accuint of her belonging to the Supreme Lord who 
possesses the power of creative sport. The root meaning of 
the term 'deva* is given by Etymologists as including sport, 
conquest, understanding, shining, praising, intoxication, glee, 
dreaming, effulgence, movement, etc. 

In what sense is Maya “divine” (daivi) ? She is Mine and 
I am the Deva, She belongs to Me. So it has been said in 
Vy as a yog a : The great Maya of the Lord Vi§nu is differen¬ 
tiated as 3ri, Bhu and Durga: Her powers are immeasurably 
less than the Lord’s. Still on account of her association 
with Him, the power of countless Brahmas, Rudras and Indras 
do not eqiial even a shade of hers. Even for them she; is 
insurmountable without His grace”. 
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In she then absolutely insurmountable ? The Lord 
answers, “They alone can overcome Maya who leave every¬ 
thing else and seeks refuge in Me”. The Naradiya says : 
"The middling Bhaktas, when they offer their devotions to 
their Gurus, offer them to them and to the Lord who is present 
in them. Whereas the Uttama Bhaktas pay their respects 
directly to the Lord thro* the medium of the Gurus as Pratikas 
(and thereby get over the binding power of Maya.” The 
Bhagavata Puraya affirms this when it says : “Sire, you 
communicate the right knowledge about your own self thro 1 
the holy presence of your redeeming self in the mind and in 
the heart of the Guru”, (XI. 29.6.d), 

VII. 15. If devotion to the Lord is the means of attain¬ 
ing Him why have all persons not been able to take to it ? 
This is answered here by pointing out that because of evil 
doing on account of wrong knowledge induced by the power 
of the Lord's Maya, some souls sink into the worst category 
because of Asuric temparament and fail to attain Him. It 
will be clear from XVI. 7 that all are subject to one or the 
other of these defects to a greater or less extent. In the case 
of Tamoyogyas, who constitute the worst class of souls, their 
knowledge is deluded on account of evil-doing which is due 
to their right knowledge being taken away from them by their 
Asuric natures. In the case of deserving souls (eligible for 
Moksa) the obstacles to their turning to God lie in their being 
temporarily overshadowed by the power of the Lord’s Maya 
and in that sense falling into an Asuric attitude. For in the 
case of Muktiyogya JIvas their right knowledge being over¬ 
powered, for a time, by any one of the above causes is spoken 
of in terms of 'being taken away 5 . This has been stated in 
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Vyasayoga : Right knowledge is intrinsic to the good souls 
and it is sometimes overpowered by the Lord’s will. “Or in a 
generic sense” the term Asura may be interpreted in the sense 
of one excessively delighting in the senses. This has been said 
in the Naradiya : The Devas are primarily tuned to right 
knowledge. “Asuras” are those delighting in sense pleasures. 
(asu~ra). 

VII. 18 ‘Ekabhakti’ means one whose devotion in con¬ 
fined to the one Supreme Lord alone . This has been said in 
Garuda : He is said to be having “ekabhakti” whose devotion 
is firmly confined to me and does not stray or waver else¬ 
where. 

VII. 19 At the end of efforts over several births the 
aspirant attains knowledge of Me and he becomes devoted to 
Me then and there. This has been stated in Brahma Pur ana: 
Coming to know Me after several lives of sadhanas, the Jflani 
becomes directly devoted to Me. 

VII. 20 Controlled by one’s own Prakyti means guided 
and controlled by one’s own inborn nature ( Svabhava ). The 
Ko£a has it that the words Prakrti, residual impressions (of 
past lives) and Vasanas stand for one’s own inborn nature 
itself. 

VII. 21. “Whichever form he wants to worship” refers 
only to different other gods like Brahma, Rudxa and others and 
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inheres and not to the Lord's own Avatar forms. 1 * The Ndracilya 
points out that the fruits accruing to those devoted to 
Brahma and other gods are limited while those of my 
devotees are permanent. This is confirmed by passages 
embodying the clarifications in answer to the question 14 
put in the Moksadharma as to what is the nature of the goal 
attained by the released soul and what is the nature ofMok$a. 
The following passage from Brahmavaivarta\ “In the worship 
of which Avatar form of the Lord does the devotee of Visnu 
attain Moksa” shows that the fruit accruing from devotion to 
the Avatar forms is (also) the permanent state of Mok§a. 

VII. 24. How is your position different from that of 
Brahma and other gods ? This question is met by this verse. 
‘Avyaktam’ is being without a created body and sense organs. 
But then, the Lord appears (in His Avatars) to be indeed 
having such a body 15 and organs. The truth is that tho’ the 
Lord has really no such created body, yet He appears to be 
having such a body to those ignorant of the truth of the matter. 
This has been proclaimed in passages like “He transcends 

13. For the Gita itself states in VII. 23 that the reward of 
worship of other gods is limited as contrasted with freedom 
from bondage which is the fruit of devotion to the Lord 
(VII.29). 

14. J. says that the Acarya has not quoted these passages as 
they run to quite a large number as indicated by the 
expression “sandarbha 33 . 

15. sicfrrcf sift- njfc: i 
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Prakrti which is of the nature of cause and effect”. “He has no 
created body”, “Without hands and feet”. “The Supreme 
Purusa whose body is all bliss is mistaken by the ignorant to 
have a body formed of the three gunas”. 

‘Bhava’ in ‘Param bhavam ajanantah’ means those who 
do not know the highest truth about My nature conforming to 
Pramanas. That the term ‘bhava’ carries such a meaning can 
be seen from the passage ‘Not knowing the supreme truth about 
His nature, they are deluded, (Mbh. XII 261, 49) 1(5 

VII. 25. Even this fontal ignorance exists by My wish. 
This is explained by the words, ‘I am not apparent to 
all F . Covering Myself with My power and (Durga) Maya 
as means, (Gita VIJ.25). Being deluded by Me, the ignorant 
fail to understand. So it has been said in the Padma: ‘The 
Supreme Lord veils Himself and wraps up men’s understanding 
by His own inscrutable power and with the aid of Durga (His 
consort). 

VII.26 But this Maya does not bind Me or My intelli¬ 
gence in any way. No one, however able, can know Me (ifI do 
not wish him to) by his own unaided capacity. 

VII.27. When there is delusion with regard to pleasure 
and pain arising from feeling of attachment or aversion growing 
stronger, it is not possible to assess the real worth of things 
and accept or reject them as they deserve to be. 

This "is an additional reason (that stands in the way of 
getting true knowledge about the nature of the Lord* besides 
the fontal ignorance previously referred to in. VIL25). 

16. qiTO-JWftgpr cTCf I (Mbh- XII. 261. 49) 
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‘Sargc, (at creation) means beginning with the time of 
creation. For, the pairs of opposites of love and aversion, 
pleasure and pain can emerge and operate only after the souls 
have been provided with suitable bodies (which takes place only 
when periodical creation takes place). And before creation has 
taken place, there is indeed the original ignorance (enveloping 
the Jivas, at the pleasure of the Lord, as has been stated in 
verse 25). 

VII.28. Assures that there are some souls which rise 
above, become freed from the snares of fthe pairs of opposites 
and stand firmly devoted to the Lord. 

VIL29. The words: Those who resort to Me and work 
for freedom from old age and death are not meant to be taken 
in the injunctive sense (vidhi) that one shall resort to the Lord 
for getting rid of oldage and death. Their intention is rather to 
extol interest in Moksa after turning away form the desire for 
heavenly rewards, 17 and such other limited objectives. This will 
be clear from the praise bestowed on the ideal devotee of the 
Lord in the Ndradiya : The Bhakta who is devoted to the Lord 
for His own sake {chant a bhakta) without yearning for Mok§a 
is superior to the other one who is devoted to the Lord for 
the sake of attaining his release’. The following text from the 
Bhdgavata (III. 15 48.) ‘They (ihe {ekantabhaktas) do not give 
importance to Your highest reward of Mok$a even (consisting 
in the destruction of their Lihgasarira). 

17. WliPtfRpflRwif I (n 

( Srinivasa ) 
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Bhagavata (111,25.32-33) also defines : That is sublime 
devotion to the Lord which is not contingent (cmimitta) and Is 
found in the highest of Adhikarin who is a Suddha-Sattvika 18 
(devoted absolutely to the Lord) and whose cognitive and 
functional sense organs (devah) 19 whose existence is inferentiaJly 
known thro' their attributes (of cognising smell) and other 
qualities and similar marks) 20 are all properly utilised in 
carrying out the Vedic duties and obligations. Such Bhakti 
is superior even to the fruit of Moksa attained thro’ contingent 
devotion (sakamabhakti) cultivated for the purpose of attaining 
it. 21 Such unconditioned devotion by its very nature destroys 
the LingaSarira (koso) automatically, like fire reducing to 
ashes what is thrown into it” 22 . 

18. Caturmukha-Brahma is recognised as such an ideal 3udda- 
sattvika Bhakta : 

mxw- gasrerag&sr; i 

19. i 

20. go#!?™ mi 

*r i (j) 

21 . 

ff%: HI Hfxfj: | HI =?, 5TKTRT: 

| (J) 

22. i 

?f%: 3 211 II 

^Hflg mi II 


( Bhag. III. 25. 32-33 ) 
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The Gita Kalpa drives home the same point when it says r 
"All the Vedas exist for the sake of knowing the gods. Know¬ 
ing the gods is for the purpose of acquiring knowledge of Lord 
Narayana. He is to be known for the attainment of Moksa, 
Moksa is attained as the highest Puru§artha for its own sake 
and not for the sake of anything else beyond it. This appears 
, to be the attitude of mind of ihc middling devotees (madhyama 
bhakta?) of the Lord. As for Ekanta-Bhaktas the attainment of 
the Supreme Lord Narayana is not for the sake of anything 
else to be achieved further. He is attained as an end in Him¬ 
self. All other ends are for His sake”. 

The words “Te Brahma tad viduh” (VII. 29) are to be 
understood emphatically to convey that such Bbaktas alone 
are privileged to know the Supreme Brahman attainable 
thro’ no other means tbanBhakti. For the &xui\ itself teaches 
that the Supeme Brahman is attainable only by him to whom 
the Lord chooses to reveal Himself. (And it is well known that 
the Lord chooses (to reveal Himself to) the Bhakla alone. 



ADHYAYA VIII - AKSARABRAHMAYOGA 

AFTER elucidating what has been said towards the close 
of the preceding Chapter, the Lord instructs Arjuna here as 
to what should be done by the Jnani at the moment of death 
and about the path of Arciradi> in which there is no return to 
Samsara as well as the path of other souls who return to 
Samsara. The remembrance of the Lord at the tin e of death 
and of the path leading to Him fall within the scope of the 
subject of the Lord’s Majesty. As such they find their place 
in this Satka. 

VIII.3. Brahman is the Supreme Aksara. (The term 

‘Paramam ’ (Supreme) is adjective to Aksara in the text and not 
to Brahman) The adjective (Supreme) is used to distinguish 
Brahman from the Vedas and Prakrli which are also within, 
the sphere of connotation of 4 Ak§ara’ (the predicate), 

Adhyalmam signifies all that exists to subserve the needs 
of the Jiva, such as his body and senses. It may also be expla¬ 
ined in the sense of what has been propounded in works eluci¬ 
dating the nature of the Jivatman. Adhyatmain thus means (1) 
all things (bhava) which belong to the Jiva or constitute the 
material means (bhava) of his (jt</) experience i/s. His body 
and organs. (2) Sccondaly the Jiva himself is the Adhyatma 
as the self (sva) existing always in a uniform state of being 
(bhavah). In this latter interpretation the expression 'bhava' 
(in svabhdva) is necessary to distinguish the Jiva from the 
antaljkarana and other possessions which are also ‘svam’ in the 
sense of belonging to the self, but whose nature is not always 
uniform but subject to modification from time to time. At 
the same time, the other term ‘hhdva 1 is equally necessary to 
mark off the person denoted from the Lord Himself, whose 
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nature is also always uniform. As the Lord is assuredly not the 
‘Svah’ (self) of JIvatmans> the distinction is easily established. 
Thus 'sva-bhava’, in the sense explained, would naturally stand 
restricted in its application to Jivas. ‘Visarga' is the stupendous 
creative activity of the Lord in bringing about the genesis of the 
sentient ( bhuta ) and the insentient (bhava). ‘Visarga’ 1 is the 
stupendous act of God’s creation of the Jivas and Jadas, as 
distinguished from the creative activities of mortal men, 2 

VIII-4* 'Adhibhuta’ represents all perishable (ksara) 
products (bhava) helpful to (aclhi) embodied selves (bhuta) Bhava 
here in ksuro bhcivah) signifies effects liable to destruction. s 

It should be noted that Avyakta (Prakrti) tho* declared 
to be anddinitya in 11.16, does not cease to fall within the 
definition of Adhibhuta as Vina&Ukdryapadarthab (an effect 
subject to change or modification ofstate, in so far as in Pralaya 
it goes back into the state of equilibrium after leaving behind 
the imbalance of gunas in the former state of Samsara. This can 


1. Cf. fq I ( RV. X. 129. 7 ) 

2. ^ I ( J) 

3. Note that the Jivas designated as K§ara Puru§as in XV.16 
have been placed in the category of ‘adhyatma’ and as such 
they do not come under the classification of adhibhuta 
which is here, for that reason, defined in the Bhasya as 
Vinasikaryapadarthah. For purposes of this interpretation 
bhava in ksaro bhdvab is derived from the root Mi? to 
originate ( utpatti ). 

C/. Bhavati udpadyate ill vyutpatteh. 


(Gita Vivrii) 
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be seen from texts like : Avyakta merges in all-pervasive (vyomni) 
Brahman which is without much perceptible activity (niskriyam) 
in Pralaya (Mbh. XII 347.31). O best of Dvijas, from Him 
Avyakta endowed with the three gunas is born” (Mbh. XII 
342, 32). The Skdnda Pura&a says ; Modification or change 
of state is what is meant by “origination” in respect of Avyakta”. 

Adhidaivata is the “Purusa”, signifying “abiding in the 
body ” {puri say an at) which in this context ofadhidaiva pertain¬ 
ing to the gods, would naturally point to either the Lord 
Samkarsana as the Abhimani of all Jivas and their Lord; or to 
the fourfaced Brahma as the foremost of the gods, called Puru§a 

by reason of abinding in the bodies (puri) of all souls. 4 (The 
derivation of adhidaivata is analogous to that of adhyatmam). 
The derivative sense of adhiyajna (not given in the text of the 
Gita is supplied by the Bhasyakara), I am the Adhiyajna in 
this body who receives the sacrifices as their Chief Enjoyer, 
and inspirer besides being the Lord of the minor gods like 
Agni who are also known to be present in respective sacrifices. 
The expression "in this body” has been purposely introduced 
in the question and in the answer (verses 2 and 4). Tho’ Agni and 
other gods are also present in the body of the sacrificer, it is the 
Lord who is entitled to the designations “ Adhiyaino aham eva atra 
dehe* in the sense that in the final analysis it is He who abiding 
in them as the independent doer* enjoyer and bestower of the 


4. The term “Jiva” applied to Samkar$ana in the Bha$ya 
is to be understood in the causal sense of the root 

or in the sense of snoNR?li3: I 
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fruits of sacrifice impels the sacrificer and the minor gods to 
accomplish their rerpective functions. This central truth has 
been emphasised by the Lord Himself in the following lines of 
the Gita “Knowing Me to be the enjoyer of all sacrifices and 
penances (V 29) Traividyas worship Me thro’ Yajnas (IX. 20) 
Those worshiping other gods too, worship Me in the end tho’ 
not in the right way (ix 23). The Brh. Up. (III.8.9) says : O 
Gargi, it is by the impulsion of this Ak§ara that men praise 
those who give alms that the gods praise the sacrificer and 
Pitrs follow the oblations”. In the Mokfadharma also, the 
reply to the question : “Whence does he enjoy svarga which 
lasts long or the bliss of the Supreme goal” makes this clear 
that it is by His impulsion that it is so. The Lord has not given 
a separate answer to Arjuna’s question of “How” He operates 
as Adhiyajna, because He considers that when He declares 
Himself to be the Adhiyajna in the body of all, in the sense 
explained .above) Arjuna will naturally understand the how of 
it having heard from the Lord’s own lips earlier “Knowing Me 
to be the enjoyer of all sacrifices and the Lord of all the 
worlds” (V.29.) 

Tho’ the Lord is Himself the Adhiyajna, the previous 
reference (VII-30) to knowing Him along with the Adhiyajna 
is to be understood to have been made with reference to the 
Lord’s Antaryami form abiding in and controlling the bodies 
of all beings. The term “here” ( atra ) is intended to exclude 
the Lord’s own body which being identical with His essence, is 
not controlled by another power from outside it as in the case 
of the physical bodies of men. 

It should not be supposed that “Brahman” referred to in 
this context is something other than the Lord - either Prakrti 
or the Vedas, the prefix ‘paramam’ in V1II.5 being intended to 
7 
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make clear their intrinsic preeminence over Mahat-tattva and 
others of the Smrti, rather than to differentiate the Supreme 
Aksara from them. But even tho’ there is no such express 
affirmation by the Lord as v l am Brahman” as we have in * I am 
the Adhiyajna”, it can easily be gathered from the concluding 

reference to the Lord Himself as the Being to be known, 
in VII. 30, following the immediately preceding pronoun¬ 
cement “They know that Brahman” 5 (VII. 29). And it is 
with the same Brahman that the discourse in Adhyaya 
VIH and the opening inquiry are concerned. As for the 
special pronouncement “I am the Adhiyajha” in VIII. 4, 
it is to obviate the distinction which appears to be conveyed 
between the Adhiyajha and the Lord in the manner of the 
wording : Those who know Me together with the Adhiyajha 
(VII. 30). 

All this has been set forth in the Gitdkalpa : “The Forms 
of the Lord abiding in the bodies are known as Adhiyajnas. 
‘Karma’ is the creative activity of the Lord which is but an 
expression of His will 6 AdhibhQta is the inanimate accessories 
falling outside the body, senses etc. Adhyatma is the Jiva, 
Adbidaiva is Hiraijyagarbha or Samkarsana—the Lord of all of 


5 . § m 3 %’ 

(J) 

6. ff 3 qftoiww. i m 
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the other gods”. 7 Also “These terms like adhyatma, adhiya - 
jna and others have other meanings also according to the 
connotative power of the words as established by Pramaijas, 
consistent with the intention of the author (of the Gita)*” 

The Skarnla Pur ana says : Adhyatma is (I) what comes 
within the sphere of the soul's attachment but not falling 
beyond the body and antafykarana 5 such as the bhutas and 
their products which are not so intimately or impenetrably 
bound up with the personal affections of the self as the former” 
or (2) what forms the theme of works devoted to the self. 
What falls within the sphere of the deities is Adhidaivam. 
The theme of works dealing with the Mahabhutas is 6 Maha- 
bhfltam , as well as their effects and causes, such as antah- 
karana by reason of nearness between the causes and their 
effects and their relation of identity {tadatmya). 

It is also said in the Mahdkaurma : “Adhyatma” is what 
extends down to the body, senses and antalikaraya and is 
useful to the self as such. Adhibhutam are the bhutas (ele¬ 
ments) and others useful to the self inclusive of Maya (Prakrti), 
“Adhidaivatam” is what supports the deities of the senses—viz. 
Samkargaha or Brahma 


7. J. tells us that the two sets of citations from Gitdkalpa 
are separated by an u iti” in the Bhasya to indicate that the 
first seven lines are separated from the next citation by a 
short gap of intervening lines {not quoted). This is a 
significant proof of the bona /ides of the sources quoted 
by M. 
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VIII* 5. ‘MadbhavanT means having a nature akin to 
Mine ( madvadhhavah ). of possessing inexhaustible bliss un¬ 
touched by pain, which becomes fully manifested only in 
release. It cannot be construed as becoming identical with 
the Lord for as the Moksadharma says the Muktas are depen¬ 
dent, on and rest in Him: “The Lord of all (ksetrajna) is 
established as the goal of Muktas”. (XII. 342 42). 

VII. 6-7. The expression “ante” (at the last moment of 
life) qualifies the participle form ‘smaraiT (remembering) and 
not the act of giving up the body. This is done to dispel the 
presumption likely to be entertained by one uninitiated into 
Adhyatmasdstra (mandamati) that there is no harm even if 
there is no remembrance of God at the moment of dying. But 
the initiated (sumati) will not entertain such a presumption. 
For he will understand that the way in which the participle 
Smaran' is put in (appositional and) modal relation with the verb 
‘tyajati’ (as prescribed by the rule of grammar : Latah 
satrsanacau ((PanUh 2. 124) presupposes complete simultaneity 
between the two acts. Tho 5 the uninitiated too knows the 
principle of Interpretation involved here, he is personally so 
much attached to his body that he feels the loss of his body 
as the loss of his own self and suffers acute j?ain just before 
the moment of death which robs him of the samskaras attuned 

to God. 8 He is thus prone to miss the point that the moment 
of death should synchronize with remembering God in order 

8. ^ I 33ft WSlijra (J) 

3^1&sft 33J cKSJrfirk 

{Srinhasaccuya) 
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to attain union with Him. That the Jnani is not oppressed 
by any misplaced sorrow at the time of death is stated in the 
Skdnda : The wise one is not mentally confused at the time 
of quitting the body”. The Brh. Up. (VI. 4.2) says: Then 
the point of she heart of the Jiva is lighted up by the light of 
the Supreme Lord. Then the Supreme Being goes out of the 
body with the Jiva thus lighted up”. 

The words “by constantly fixing the mind on that Form” 
are meant to indicate that such constant remembrance of the 
Lord is the sole means of attaining His remembrance at the 
moment of death. “Bhava” means the subconscious mind. 
Being wholly permeated by such thought means being complete¬ 
ly exposed to such mental impression (. samskara ). The lexicon 
too says ‘bhavana’ has the sense of being deeply suffused by 
>samskaras\ 

Abhyasa-Yoga is constant practice itself conceived as the 
means. ‘Divya Puru$a’ in the text denotes the Supreme Lord 
endowed with such attributes as sport, creative activity* preset 
vation, dissolution, etc. of the Universe. Such is the root 
meaning of \/div. Puru§a is the Lord who indwells in the bodi¬ 
es of all beings and is hence all-pervading. The Brh. Up . (II. 
5.18) says : “That Puru$a who is in all the bodies and in the 
hearts of all, there Is nothing which is not pervaded by Him 
from within and nothing that is not covered by Him from 
without”. 

VIII.9. Describes the Lord to be meditated upon. 
‘Kavi’ means the omniscient as stated in the Sruti. He who is 
all-knowing (Mund.Up. III.2.7) “You are Kavi - the all-know- 
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ing w (Brahma Purapa) “Dhata” signifies the supporter and 
nourisher of all from the root \/ {du) dhan to support and nou¬ 
rish. The (7JF.X.82.2) Sruti also says the same thing. “He is 
the supporter and the creator, He is of the essence of highest 
knowledge” (Sandfk). This is clear fr« m the following 
passages of the Moksadharma Parva [Mbh. XII.342.36-40) 
beginning with the words - “The four-faced Brahma, Siva” 
ending with “all these, attain their respective goals with their 
fruits of happiness conferred by him”. ‘Tamasah parastat* 
means transcending Mula Prakrti. The Pippalada £akha (of 
Samaveda) reads : “He is said to be beyond Tamas; for, Tamas 
is the Avyakta or Mulaprakrti and He pervades far beyond it”* 
There is also the other Sruti - “Death (mrtyu) is indeed Tamas. 
The Supreme light of Brahman is the immortal”. 

VIII. 10 The words ‘Prayanakale’ etc., are spoken with 
special reference to Jnanins who have established control over 
their vital airs (vayujaya) thro 5 Yogic technique, 9 and tells them 
what they should do at the time of their final departure from 
life. 10 True, all those who have completed thier Sadhanas of 
Havana, Manana, Jnana, Bhakti and Vairagya even without 
conquest of the vital airs do attain Mukti. But what disting¬ 
uishes those who have established control over the vital airs and 
are experts in it is that even if there is some slight want in the 
completion of their sadhanas of^ravana, manana and other 

9. Read TOT%r>*Rr*t I (J) 

10. Part of verses 9-10 thus applies to Vayujayapradhanas and 
the rest to both. An example of such part aplication of 
a text is cited by J. 
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means of Juana, they attain a slightly diminished goal of 
Mukti, thus reaching the end of their Sadhanas even a little 
earlier than the other class of Jnanins (who are ‘Bhaktyadipra- 
dhana’). This has been stated in the Bhdgavata (III.5,45): “O Lord, 
those who have increased their attachment to You by drinking 
deep at the nectarine fountain of your glorious deeds, and have 
thereby acquired purity of mind, have your direct vision {yatha 
bodbam) 11 in progressive reward of their non-attachment to all 
but You and attain Sayujya or other forms of Mukti in full 
(anjasa). Other intrepid ones too conquering the powerful 
Prakrti, with some measure ofDhyana and more of Yogic con¬ 
quest of vital airs, enter You only, but not so completely 
( anjasa) as the others. Their means of approach is tiring. 
Devotional approach to You is not so”. 

The Mok$adharma (Mbh. XII,333, 44) also says “The fruit 
of Mukti is fuller to those Muktas who are completely permea¬ 
ted by the thought of God and are rooted in Ek&ntabhakti 12 to 
Him, for they enter into the radiance of Narayana. 1J The 
Vyasayoga also says : “Those who have completed their 
Sadhanas of Vairagya (Sravana, manana) jnana and Bhakti, 
in full, attain Mukti as a rule. Still Yogins who have establi¬ 
shed control over their vital airs and brought their minds under 
control attain the Supreme Brahman 14 somewhat earlier”. 


11. (j) i (Srinivasa) 

12. As delineated in the Bhasya on Gita (//.52) 

13. btcwiw l (j) 

14. ‘DhruvamMn the text is interpreted as Brahman. 
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VIII. 11. This verse expatiates on the nature of the some 
Brahman 15 (as referred to earlier in 9-10). It is called “padam” 
as it is attained ( Padyate ) by those desirous of Moksa. This 
use of ‘padam* can be seen in the Sruti. “That Supreme abode 
of Vi§pu” (J?K.i.22.20). The NaracfJya also says : You aie 
lauded as the goal to be attained (padam) by the sages 

VIII.12-13. (As the functioning of the other senses is 
entirely dependent on the mind, there seems to be no point in 
the text of the Gita insisting* in addition to restraining the 
mind, on “the closing of all the gates” The Bhasyakara 
therefore, explains the reason for it). 

If the Jnanin’s soul makes its exit from the body thro, 
any other passage than the Su§umnanadi, it will have to reach 
a place other than Moksa. It is, therefore, necessary to insist 
on the closing of all the other gateways called uadis 16 thereby 
making it possible for the exit of life from the Brahmarandhra 
thro’ the Brahmanadi alone. 17 This is stated in the Vyasayoga* 
“The soul going out of the body thro’ the eye attains the world 
of the Sun, by going out thro’ the ears, the quarters”. 
The same thing is said in Moksadharma too. 


15. 


16. 


17. 


and not on Omkara as a pratika for meditation as saguna- 
upasanS leading to kramamukti, as explained by $amkara. 
Read : 


sra %ST arat 

telMlT II 


( Katha. Up. 11. 6. 16 ) 

Hence the prescription ; 

(Gita VIII. 12). Read : 


(Ragh. Vivrli) 
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In the statement “restraining the mind in Hrd {Gita VIII. 
12 b) the expression ‘Hrdi’ does not mean “in the heart” (a s 
understood by 3amkara). ‘Hrd’ here should be taken in the 
sense of the Supreme Being (Narayana 18 ). We read in the 
Padma “The world is taken away (withdrawn) by You (in 
Pralaya). So You are called “Hrd”. 

The other interpretation is unsustainable . For, when 
Prana is taken up to the Brahmarandhra (by Yogic effort as in 
$amkara’s interpretation) it is not possible for the mind to 
be still interlocked in the heart (as stated in Mono hrdi nirudhya 
ca in the text of the GI(a) t0 . The correct position in Yogic 
climax according to Vydsdyoga is “Where Prana is (finally) 
rooted there the mind is ; there the Jiva and there the Lord”. 

“Yogadharana 20 ” in VIII. 12 does not mean practising 
intermittent meditation. It only means “set upon the comple¬ 
tion of his technique of control of vital airs 21 ” (For it is 


18 The grammatical derivation of ‘Hrd 1 in the sense of God is 

(Pa* Vl.l.71) 

1^) (One who lakes away) - (RSgh- Gita Vivrti) 

19. RIOT *fSRT: I 

Bhaskara’s interpretation of hrdi as hrdayakamalanilaye 
paramesvare also does not solve the difficulty. 

20. TOr means I 

21. frnRWnftGI: < vlvrti > 

is with particular reference to the special class of Sadhakas 
introduced in the Bha§ya on VIII. 10 as * Vayujayddipra - 
dhana(i\ 
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necessary for the Aparok$ajnani to be in constant and uninter¬ 
rupted concentration on God (akhandasmrti)** at the time of 
his exit from the body. 

VIII.14. ‘Nityayl 1 kta , stands for one who goes on with 
the means of Yoga as well as for one who has successfully com¬ 
pleted his sadhanas. 

VIIL15. Praises the attainment of the Lord. The high¬ 
est Siddhi is the attainment of the Lord Himself. Riddance 
of births and deaths is the result of attaining Him. 

VIII. 16. There is no return (to samsara) from the abode 
of the Caturmukha-Brahma on Mount Mahameru (and elsfc- 
where and the worlds beyond them such as SVetadvipa and 
Anantasana) as well as from Janaloka and others beyond. 
This has been made clear in Ndrayana Gopdlakalpa : Begin¬ 
ning with the abode of Brahma onMt- Meru and with Jana¬ 
loka (and others beyond) there is no rebirth on earth. 23 But 

22. i ( J) 

23. It is not, therefore, correct to understand the adverb a in 
the sense of inclusive of Brahmaloka 9 as has been done by 

Samkara (‘^ 

Ramanuja too understands Punardvartinah in the sense of 
being subject to dissolution (i nndsinah). But looking to 
the express reference to purwrjanma as such in verses 15 
and 16, it seems clear the Gitacarya is having in mind the 
possibility of return to rebirth of persons attaining those 
worlds and not the liability of those worlds to physical 
dissolution some time. Madhva’s interpretation with 
special reference to the question of return to rebirth is thus 
more to the point. 
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this riddance of rebirth is due wholly to attaining the Lord 
who is present in those worlds and not to the inherent merit of 
those worids or residence there. 24 

VIII.17-19, In verses 17-19 the Lord reinforces the 
point already made by Him that the Jnani overcomes re¬ 
birth by attaining Him. This is done by highlighting His own 
transcendent Majesty as the One uncaused cause of all, as the 
Avyakta and the one supremely independent Principle above all 
change and modification amidst the periodical cycles of origi¬ 
nation and dissolution of entire cosmic systems in the history 
of Time. 

The term ‘sahasra’ in verse 17 means conutless (aneka) and 
not exactly a thousand. ‘Brahma’ here similarly does not 
stand for the Four-faced Brahma (as understood by all other 
commentators) whose duration of life and office is limited to 
a thousand Devayugas of days and an equal period of nights. 
The creation and destruction of the worlds referred to here in 
ver 18-19 pertain to primordial creation {adisrsti) and univer¬ 
sal dissolution of cosmic life which takes place at the end of 
the entire life span of Caturmukha Brahma which extends to two 
Parardhas which is but a fleeting second in the timeless exist¬ 
ence of the Avyakta-Brahman. The &ruti says that is Its night 
when there is a lull in cosmic life (nirvyapara-avastha). 

The reference in verse 18 to the evolution and involution 
of all comic tattvasy crystallization of gunatraya etc., leaves no 
doubt that it is the promordial creation and universal dissolu¬ 
tion of the cosmos that is being described here and not the 


24. This makes the explanation of the first half of 16 as above 
fully consistent with the purport of the second half. 
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intermediary creation and dissolution (avantara-sf§ti and 
Pralaya) which take place at the beginning and end of each 
Kalpa or day of the fourfaced Brahma. 

The Mahakaurma also says : W A night of Maha-Visou 
extends to many Yugas as does His day. During His night all 
cosmos is merged in Him and is reborn when it dawns. The 
concluding words also of verse 20 saying that the Lord is the 
only one that remains when all the elements (and other Tattvas) 
have perished in‘Pralaya 25 make it clear that what have been 
described in verses 18-19 are the primordial creation and 
universal dissolution of which Ihe Supreme B. is the author. 

VIII.20 The Supreme Lord or Avyakta is thus different 
from the evolving and involuting principles and beings. It 
is independent and beginningless and remains when all the 
entities and principles have ceased to live. 

VIII.21. That Avyakta is the Imperishable Lord 
Himself who is the final goal of all. 2(5 The concluding 
statement “that is my shining nature by communing with 

25. The universal “all” in *all vyaktis 9 in verses 18 and 20 does 
not support the position that the Spsli and Pralaya descrN 
bed in verses 17-19 are the intermediary ones taking place 
in the daily life of Calurmukha Brahma. It deserves to 
be noted that in such Avftntarapralaya there is no destruc¬ 
tion or dissolution of Mahal and other Tattvas or of the 
five eiements (bhutas). Read also : 

(Desika on XGfB.VIII.19). 

26. Ramanuja explains verses 20-21 as referring to the indi¬ 
vidual self (atman) by the term Avyakta. 
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which one transcends rebirth” refers back to the earlier 
statement in 21 cd , thus conclusively establishing the position 
that the Avyakta of verses 18 and 20 is the Lord Himself and 
no other. 27 The Gctruda also describes Visnu as the Supreme 
“Avyakta”. ‘Obama* in Tod dhdma paramam mama 9 (ver.21) 
signifies (My) nature or essence. The lexicon says the words 
‘tejah’ svarupam and ‘grham’ are cited by the learned as 
synonymous”. 

VIIT.22 Focusses attention on Bhakti ,as the highest 
among the sadhanas (reiterrating what has been said of Bhakti 
along with other sadhanas, earlier, in verses 7 and 10). 

VIII.23-26. These verses inform us about the presiding 
divinities (abhimanidevatas) of the respective divisions of time 
and other divinities, conducted by whom on their outward 
journey after death, souls of sadhakas either return to rebirth 
or go forward without returning to rebirth here (as taught in 
he Srutis and Puranas). 28 

The term ‘kala’ in Ver.23 by analogical extension of mean¬ 
ing includes their divinities also as the gods like Agni and 
Jyotjs and of Dhiama. 

VII. 24-26. The term “jyotih” stands for the god Arcih, 
for the Chan . Up . V. 10. 1 says “They reach the god Arcih 
So too the Ndradiya : “The Jnani in his ascent first reaches 
Agni and then Arcis and then the presiding deities of day 

27. Such as the sleeping state of Caturruukha or the body of 
Gaturmukha evolved out of Mulaprakrti as S. and R. have 
explained the term Avyakta. 

28. There are different sets of Abhimanidevatas for the paths 
of Arcih and Dhuma. The Dhumamarga is the path taken 
by the Sakamakarmins in returning to rebirth. 
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time and others” 20 . Agni and the others are the presiding 
divinities and they have to be accepted. Otherswise, how can 
the statement of the Sruti “From the day lime he goes to bright 
fortnight Chan. Up , IV. 15.5) hold water (as there is no fort¬ 
night other than days and nights). Moreover, there is also the 
corroborative evidence of the Brahma Purdua in this respect. 
“The Jnani goes up to Brahman being saluted by the divinities 
of day-time, the bright half, etc. Tho' the Ayanas as such are 
not other than six months, their presiding divinities are 
different. Hence the separate mention of "from months to the 
Ayana” in the 5rutis and Gita and so forth is meaningful. This 
has been explained in the Gdruda : “He (the Jnani) goes up salu¬ 
ted by the presiding divinity of the bright half surrounded by 
the divinities of the six months” 30 . From Arcis the Jnani goes 
to the divinity of day time who is in the company of Abhijit 31 
and thence to the divinity of bright half who is in company with 
the divinity of the full-moon day and thence to the divinity of 
Uttarayana who is in company with tha deity of Vi$u. This 
has been set forth in Brahmavivarta : “The Jflani goes to the 
Lord saluted on his way (in the Arciradimarga) by the presiding 
divinity of the noon accompanied by the divinity of day time by 
the divinity of bright half accompanied by the deity of full- 
moon and by the divinity of the Uttarayana attended by the 
divinity of the vernal equinox (Me§a)-visu. 


29. See Chan. Up. (V.10.1-) 

30. It would thu9 be stale to construe predications like 

wmi 

as purely appositional and explanatory. 

31. presiding divinity of noon . 
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VIII.27. It should not be supposed that the Sadhaka gets 
over his forgetting God by merely knowing about the exist¬ 
ence of the two paths. What is expected of him is that he 
should also practise the disciplines connected with them. For 
to be a “Yogi” is to successfully carry out the means laid down. 
This has been said In the Skdnda ; Knowing the two paths 
along with their connected means and carrying them out one 
will never be forgetful of God. For such a one the consummation 
is the attainment of the Lord Himself. 



ADHYAYA IX - RAJ AGUHYA YOGA 


This Adhyaya expounds elaborately Divine Majesty as it 
has been outlined in Adhyaya VII and further explaind in 
Adhyaya VIII. 

IX, 2-3. Rajavidya is the Principal lore. ‘Pxatyak^a- 
vagamam’ (Jnanam) is to be dissolved as that (knowledge) by 
which the Lord (or Brahman) who is designated as Pratyaksa, 
comes to be attained. The Lord is catled Pratyaksa as He is 
severally present in the sense organs ( aksa ) of each aad every 
self to reguiate their working. So we find stated in the Sruti- 
‘‘who being present in the presiding divinity of vital breath is 
different from the deity of Prana, whom the deity of Prana 
knows not, whose body the deity of Prana in, who controls 
and directs (the diety of) Prana from within, He is your inner 
Ruler - the Indwelling, immortal Lord’. Who being present 
(likewise) in (the divinity of speech, who being present in the 

divinity of the eye. (Brh Up . V. 7. 6) and also in 

•That Puru§a who is preceived in the eye’ (Brh. Up. III. 7. 18) 
That Purusa, measuring the size of the thumb, is present in 
thumb 1 ( ). The Moksadharma says of the 

Lord ‘You are she energising force behind) the mind (and its 
deity) the moon, the eye and (its deity) the Sun (XII.346.4). 
The Babhravya Sakhu of Samaveda reads‘The Lord has the 
epithet ‘Pratyaksa’ for He is preseat severally in everybody’s 


1. The is to illustrate the Load’s controlling presence in the 
Karmendriyas also besides the Jfianendriyas. 
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sense organs. Whosoever knowing the Lord as ‘Pratyaksa’ in 
this sense becomes endowed with “excellent senses”. 

The Lord is “Dharma as He supports the worlds. The 
knowledge of which He is the subject matter is referred to as 
‘Dharm-ya’ here. The use of the expression ‘Dharma’ in the 
sense of that which supports another 2 may be seen in the use 
of the phrase “Prthividharmamurdkani” to mean on the top 
(murdhani) of a ipountain ( prithivLdharma )’ in the Moksa- 
dharma Paiva . That the Lord bears and supports all the 
world is proclaimed by one of His epithets ‘Bharabhrt’ (bearer 
of the burden) in the famous text c He is called the bearer of the 
burden (of tne worlds)’ - and “Yogi” ( Visnusahasranama ). The 
Taiti. Aranyaka ( Til. 14 l)says of the Lord ‘Being the real 
bearer and upholder of all the worlds, He is said to be borne 
by them tho’ not for His stability* 9 while actually He bears 
them all’ 4 (The use of the term ‘Dharma' in this sense of the 
Supreme Being can be seen in the following 3ruti text ‘Dharma 
alone was in the beginning of all this. There was then no earth 
no air, or ether, no four-faced Brahma, Rudra or the R$is. 
He cogitated’ 6 . 


2. ms&R: I (Vhrti) 

3. n I ( J ) 

4. The TD brings out the point that the adhara-adheya bhava 
between the Lord and the world implied by the two state¬ 
ments Bhriyamdfjo bibharti does not stand on the same 
footing. This corollary in a way anticipates what is going 
to be emphasised by the Lord Himself in verse 4. 

5. This predication is to make it clear that ‘Dharma’ here 
does not convey its usual sense of merit (punya) duty etc. 

o 
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IX- 4. The mediate knowledge of the Lord has been 
referred to by the term ‘Pratyaksavagamam’ as leading to His 
direct perception. This verse elucidates the nature of such 
knowledge. 

If the Lord is all-parvasive, why is He not perceived every¬ 
where ? Because His form is unmanifest. 

IX. 5. (How is it that after having stated that all beings 
are in Me, it is said in the same breath ‘they are noT in contra¬ 
diction? The answer is) : Tho J all beings arc in Me, they are 
not in Me in the same way in which things remain on earth in 
close physical touch with it or transmitting to it the impact of 
some of their own properties such as heat or cold G . This is 
stated in the Moksadharma (XII. 347. 21) ; M The Lord cannot 
be perceived by the eyes nor felt by touch” He is called 
“Samjnasatnjni” in the Moksadharma (XII. 346.4) meaning 
that His true knowledge can be attained only thro* Sabdapra- 
mana. “Mama dtma bhutahhavanahP means My body itself is 
the creator of beings and their supporting self. This is 
also stated in Moksadharma “O Lord of Supreme excellences, 
whose majesty is itself His body” (XII. 346 . 4 ). 

IX- 6. The how of their abiding in the Lord and yet 
not abiding is brought out by an illustration The air always 
abides in space. But it does so without transmitting its own 
special properties of touch and the like to space. 7 


6 sr ^ (»f) 

i 

7 srrarafl# eraMft l {M) (J) 
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IX .7 By way of giving details of the knowledge of the 
Lord’s greatness, promised in IX. 1, this verse refers to His 
being the author of the dissolution of the world of matter and 
souls. 

IX.8. The Lord’s making use of Prakrti for this pur- 

pose is only by way of sport — just as a person strong enough 
to walk by himself (without support) sometimes carries a stick, 
while walking. 

That God has all powers in Himself is proclaimed in the 
Moksadharma “O Narada, You should not think because I am 
endowed with all the powers and properties of all beings, I too 
am dependent for them on someone else, like them. You 
should know Me to be the Lord possessed of all the powers 
and protencies of all other beings, 8 in My own right”. 
(Moksadharma XII 347.44-45). There is also a similar autho¬ 
rity saying “One attains the Supreme Brahman after knowing the 
seven subtle principles (viz* the five elements. Mahat and 
Ahamkara tattavas the causal activities of Mula-Prakrti with 
reference to its effects 9 and the Lord as possessed of the six 
attributes 10 ”. 

The Rgvedakhila also says : “The endless forms of the 
Lord’s powers are nowhere impeded by other forces. Still’ He 
makes use of Prakrti in creating r and dissolving the worlds”. The 


8 Cf - at ^ (/) 

9 aft FtFfafa: 5W. 

cRW I (O 

10. Of omniscience, eternal fulfilment, beginningless wisdom, 
absolute independence! undiminishing and endless powers {}). 
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Bhagavata (VI.4.48) also tells us that the Lord’s attributes are 
countless.* each with countless shades and that His forms are also 
countless”. The Athorvapa Sruti runs as follows: ‘‘Why is the Lord 
known as Supreme Brah-man” 1 Because He is prolific (from 
\/Brh-to expand oneself) and make others do so”. The 
Svet.Up. (VI.8) says : “The Lord’s powers are supermundane 
and varied”. 

There are other Srutis of the same import : Who can pro¬ 
claim all the glories of Visnu or count the particles of dust on 
earth?” (i?F.I.l54.1) “O Vi$nu, None born in the past or yet to 
be can comprehend the limits of your greatness ( RV . VII.99.2). 

(The phrase “avaSam Prakrter vaScit” should not be taken 
to signify that as the Lord’s creative role is apparently depen¬ 
dent on Prakrti, it is the outcome of ignorance and that in 
reality the Lord is inactive ( niskriya ). The Gautamakhila 
explains the correct position as follows “You are the creator 
of the world and In doing all other things, You Vi$nu, the 
infinite Beingi are competent by your own will to create, 
protect and dissolve the world which is powerless because of 
its dependence on Prakrti”. 

IX. 9. “As if indifferent”—i. e. not really indifferent . 
The sense of “as if” is explained by the Lord Himself as 
‘remaining unattached’ ( asaktam ). So the Chan. up. (Ill, 14.4) 
says : His speech is ever benedictory. He has no attach¬ 
ment”! It should not , therefore, be supposed that the Lord 
is really indifferent ; for then, the very existence and function¬ 
ing of Prakrti and other entities would be in peril,—as stated 
in the Bhagavata (II. 13.12) “Prakrti, intrinsic merit of beiDgs, 
kala, intrinsic natures of things, and the Jivas—all these 
exist and function at His pleasure and will cease to do so in 
its absence”. The idea of IX. 9. cd. is—“How can be Lord 
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whose actions are all of them free from personal attachment 
be affected by their consequences”. The Brfi. Up . (IV. 3. 23) 
says : “The Lord neither grows more by doing things nor 
less by not doing anything 55 . How can actions {karma) bind 
Him who controls them all ? 

IX. 10. In verse 8 the Lord had stated that He works 
with the aid of Prakrti. Tn verse 9 we have been told that He 
r emains 'as one indifferent’. Putting these two statements 
together and reading between them, it would appear that the 
truth of the matter is that it is Prakrti herself that creates and 
sustains and that the Lord is deemed to be the creator and 
sustainer more or less by courtesy of His association with her . 
The Lord removes such a (possible) misconception by using 
the two significant words “By Me the overseeing Master 55 
(adhyaksena) Prakrti is made to produce the moving and the 
unmoving”. They make it clear that He is the direct perceiver 
of Prakrti’s productivity as well as the energising agency 
behind her productivity. (If the Lord were merely the passive 
witness of Prakrti’s productivity and not the energising agent 
also of her productivity, the use of the instrumental form 
‘maya adhyaksepa’ expressing the sense of agency (kartrtva) of 
the Lord would be out of place The wording in that case should 
have been ( aham adhyaksa/i’). The Sruti also teaches that 
Mula Prakrti which provides the stuff of which the world is 
made, brings forth the world of Jivas, according to their 
karmas, being actuated towards such productivity by the Lord 
(Taitt. Aranyaka X. 1. 1) 

IX. 11. (If you are the sole Lord of the Universe 5 who 
creates* sustains and dissolves it, how is it that many in the 
world fall to recognize jou as such and seem to be none the 
worse for it - which means you are not all that You claim to 
be. This point is answered here), 
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Those deluded by ignorance of My true nature neglect Me. 
The words “they neglect Me who has assumed a human body * 
should be understood in the sense of “a form which appears to 
deluded eyes as human”. As the Moksadharma (357.11-13) 
says : cc O Lord of men, all that is embodied in this world is 
constituted of the five elements created by the Lord’s intellect 
(will). But the Lord is not physically embodied as He is the 
Master of Prakrti, the creator of the universe, the primeval 
Narayana whose transempirical Form is always in manifesta¬ 
tion (virat). He is the bestower of moksa* bereft of the 
Pfafcrtic properties of sattva, rajas and tamas and is possessed 
of the sovereign attributes of independence, omniscience etc. 
The Goddess Sri, the presiding divinity of Avyakta (Mula 
Prakrti) into which all the created world merges, is always at 
His service 11 and disposal” (in providing the stuff of creation). 

The above statements about ihe true nature of Lord’s form 
have been made in the Moksadharma in the context of the Haya- 
griva Avatara- So the Avatar Form cannot be supposed to be 
constituted of a differents essence from the Primeval Form By 
parity of reason, the Form of the Lord as Krspa should 
also be understood to be divinely constituted. Moreover in the 
same context of the Hayagriva Avatara, we have reference to 
the emanation of Avatara-Forms of diverse kinds prior to the 
creation of the human race 12 in the following words, “Delibera¬ 
ting like that, the Lord Madhusudana divided Himself into many 
forms for future manifestation, such as Varaha, Nrsimha, 
Vamana and Manusa (i.e. Krsria )” (Moksadharma 359.36-37). 


11 r i 

12. In the circumstances the Krjpa-Form cannot be regarded 
as “human” in the accepted sense of the term. (See J.’sc.) 
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These Avatar forms are all of them of divine essence. It is 
sheer delusion to regard them as of human, animal or other 
mundane species. 

The adjectival compound c bhutamahesvaram 5 qualifying 
l param bhavam' (supreme truth of my nature) is to be explained 
as the ever-existing (bhutam) Supreme Lord of all (mahadlsvaram). 

This interpretation of i bhutamahesvaram 9 has the sanction 
of the Sruti in the Babhravyasakha which describes the Lord as 
“the Being without beginning or end, infinite in all Forms, 
Lord of the great ones and one whose offspring are Devas”. 
The Brht. Up. (II.4.10) too describes Him as the ‘great Being’ 
(mahaclbhuta) existing thro’ endless time and space* whose 
breath are the Vedas 5 ’. The Moksadharma (XII.346.4) hails the 
Lord by the epithets “Brahma, Purohita, Kayika, 
Maharajika” epithets pertaining to different cadres of gods, 
signifying that these gods are all dependent on the Lord who 
bears all their names, primarily. This gives support to the 
description of the Lord as c isam varanam ’ in the text cited from 
the Babhravyasakha, above. 

13. Tho’ the word bhava is masculine in gender, it has been 
explained by M. in Gita VII. 24 as jyatharthyam* (the true 
nature of). As bhava has been understood in the same 
sense in the present context also both bhavam and the 
adjective qualifying it (viz, bhutamahesvaram) have been 
taken to be in the neuter gender agreeing with *ydthar - 
thyam 1 (the substantive denote by “bhava”. S. too has 
explained bhava in VII. 24 as “svarupam” (neuter). But 
under IX. 11 S. and R. have construed ‘bhutamahesvaram’ 
as mas. accus. singular qualifying ' mam * and have con¬ 
nected param bhavam with ‘mama*. 
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IX.12. This verse tells us about the fate of those who in 
their delusion look upon Lord Krsna in his Avatar? as a human 
being. 

Their aspirations go in vain. Nothing that those who 
neglect or hate the Lord aspire to is attained by them. (Leav¬ 
ing aside their few temporary worldly gains) their sacrifices 
prove futile. They have no true understanding of the saving 
truth. Whatever knowledge, karma or other sadhanas they 
may acquire thro’ such means as devotion to Brahma, Rudra 
or other gods will not confer any ultimate good on them, in 
the other worlds. 

(Far from reaping good, there is misery in store for such 
persons). The Lord Himself is going to say later “I shall throw 
these cruel haters (of God) into Asuric wombs” Gita. XVI. 19). 
The Moksadhanna (XII. 356. 6-7) also declares : “Whoever 
hates the Lord Visnu of changeless essence, by deed, thought 
or speech, his manes sink into hell for years without end. 
Whoever hates the pre-eminent among the gods, the divine 
Narayana, how can he escape being hateful to everyone from 
the highest to the lowest born in society” 14 ? The Sdndilya 
sdkhd of Samaveda says : “There is no one equal to him who 
has acquired knowledge of and devotion to the Supreme 
Narayana, the sire of the fourfaced Brahma. Not even the 
slayer of countless embryos will be equal, in sin, to the worst 
of men who harbours hatred towards God”. 

Some statements in the Bhagavata, apparently against this 
position, such as ‘And kings like Sisupala......haye reached 

His abode thro' enmity' (VII. 1.32) “Kings like Sisupala, 


sirwr I 
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Paundraka-Vasudeva and Salva, with thoughts fixed always 
on Him out of enmity and being powerfully drawn towards 
Him by His movements, exploits and looks, while awake or 
in their sleep, have gained a sameness of state with Him. 
Much more so will it be possible for those who are attracted 
to Him with sincere love” (XI. 5. 48) are intended to mako 
known God's unbounded love for His devotees and/or to extol 
the power of constantly thinking of Him. They show that the 
Lord confers on His devotees only the fruit of devotion to Him, 
even if His devotees have turned hostile to Him under the 
influence of some curse. 

Indeed, it is well known that Sisupala and others were 
formerly His ardent devotees and became inimical to Him on 
account of a curse. This is known from the question put by 
Yudhisthira ( Bhag . VII. 1. 15-16) and Narada’s recital of how 
Sisupala and Dantavakra were the gatekeepers of the Lord 
in Vaikuntha and how they came to be cursed by the Sanas 

(VH: 1. 35145). 

Otherwise, why should all that recital have been made 
irrelevantly (instead of answering Yudhisthira 3 s question by 
simply replying that there is nothing strange or wonderful about 
SiSupala reaching the Lord’s abode in as much as anitipathy to 
the Lord is also one of the means of attaining Moksa) ? 

As for Narada’s other observations apparently making out 
that the Lord remains unaffected by His praise or disparage¬ 
ment (VII. 1.22-24) tHeir purport is to make clear that in the 
case of His true devotees even in respect of those who hate 
Him the Lord grants them the reward of their original devotion 
to Him, disregarding the passing show of hatred. The Gita 
also makes it clear that the Lord discounts the minor offences 
of His devotees when it says ~ My devotee does not perish” 
(IX. 31.) 

9 
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It cannot be contended that this rigid stand is opposed to 

the position of some texts that the “means of Moksa lie in 
somehow thinking (blid^a) of God” 15 — even if it be in an atti¬ 
tude of hostility, fear, defiance and so on. Such a statement 
admits of quite a reasonable interpretation that those who look 
upon God with feelings of enmity or hatred become confirmed 

in their disposition and remain as far away from Moksa as 
ever. 10 

Otherwise (if hatred of Him should lead to Mok$a) it 
should be open to an inveterate hater of one's Guru to attain 
the high status of one's Guru. 

It cannot be argued that it makes no difference to their 
goal (or fruit) so long as the thoughts remain attracted to and 
fixed on the Lord, irrespective of the attitude of mind behind 
it, whether one of submissive respect, affection and love or 
implacable hatred, or proud Challenge 15 b, For the decisive fact 
stands out in the sourcebooks that persons like Hiraijyakasipu 
who hated the Lord with concentrated hostility and defence 
had committed a sinful act meriting dire punishment. This is 
clear from the following words of the Bhdgamta “Hiraoyaka- 
£ipu»* who was in grave risk of sinking into Tamas (the darkest 
Hell) 17 on account of his denunciation of the Lord, got over 

15. WEIW, —Its prima facie interpretation being 

I 

15b. Contrast the view of Jhdnesvarl on this, quoted in my 
Philosophy of Madhvacarya 

16. According to the law : 

*n?RT%*IT faffcfofa I 

i # m s*rt : i 
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it by the power of his son Prahlada’s devotion to the Lord. 
(Bhag, iv. 21. 47) This is confirmed by the way in which 
Prahlada prays to Lord Nrsimha, while asking for the boon 
granted to him, beginning with the words “the sin that my 
father committed in disparaging you, ignorant of your greatness, 
let him be purified of that endless, inexpiable sin” (Bhag, 
VII. 10. 15-16). 

Moreover, numerous scriptural texts deprecate hostility 
to and hatred of God as a possible means of attaining Mok§a, 
while apparent support for such a view is only rarely met with, 
in a few of them. This shows that the results flowing from 
these two opposite attitudes cannot he the same. 

That apart, there is this other stumbling block that there 
is unequivocal censure of hatred and disparagement of the Lord 
in the very same source-books and in the same contexts in them, 
where they are apparently commended. We have also pointed 
out earlier that the highest purport of £astras is the unspeak¬ 
able Majesty of the Lord possessed of countless auspicious 
attributes. It will be in virtual conflict with that purport if 
it comes to it that Mok§a can be attained by disparagement of 
the Lord and defiance of His authority. 

Moreover, as between bare statements without supporting 
reason and others backed by sound reasons, the latter are 
naturally stronger and have to be accepted as decisive of import 
in cases of doubt or conflict. Such supporting reasons have 
been indicated earlier in respect of the position that harted of 
God is fraught with serious consequences. 18 Texts with such 

18. See Mbh. XII. 356.5-7 and the passage from Sandilya 
sakha cited earlier and the implications of the words 
avyaya t vibudhasrestha, Puskara.visfaradya . etc. % in them , 
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support do not admit of any other sxplanatior, while the other 
set of bare texts do so. 

Even conceding for argument’s sake that the two sets of 
passages are evenly balanced in view of one of them not admitt¬ 
ing of any other explanation save the literal and the other being 
numerically powerful, 10 it should be obvious that as between 
texts whose spirit is in conformity with what the world consi¬ 
ders to be right and proper approach based on logical con¬ 
comitance, and others which informed opinion of the tvorld 
will not consider to be right and proper, the former alone has 
to be accepted as decisive. For what is consistent with the 
opinion of reasonable and thining men of the world that God is 
accessible to His devotees and not to others who decry or 
disparage Him or are indifferent to Him should prevail. It has 
also been made clear that Sisupila and others, figuring in the 
Purapas as inimical to God were formely true devotees of the 
Lord. This is further supported by the statement in the 
Bhagavata “I consider the Asuras to be Bhagavatas (devotees of 
the Lord) with their minds set upon pursuing the path of 
fighting the Lord of the three worlds as (an interim) means of 
concentration (to be replaced by real devotion at the time of 
death at His hands). 20 ( Bhdg . ILL 2. 24). 

(Srinivasa) 

20 I (J ) 

rlf^FFt cm gtqg 

wrfai# srfa?T ^ 

I ( Sritihasa) 
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Thus it comes to be well established that haters of God 
come to no good end. The root-cause of their - burning harted 
is their Asuric nature. 

IX. 13-14. Here the Lord refers to other classes of souls 
who are eligible fof heavenly bleseings. Devas and others 
belonging to higher type of souls among humans {uttqwajnas) 
belong to this category^. 

IX. 15. "They worship Me “us one” (ekatvena)” means 
they worship, meditate and offer sacrifices to Me with the 
firm conviction that the One Supreme Being who is present 
everywhere is only Narayana. The other statement “They worship 
Me as different” (prthakivena) means <f as different from all 
other beings”. “Bahudha” (variously). His Forms “shine in 
various hues—white* red, blue, bright and so on”—as stated 
in the ScinatsujatJyaW (Mbh. V.44.26) or the word 4 bahudha* 
may be understood to mean that many Adhikiirins worship 
the Lord—some as one, others as different from all the world 
and.still others in/different ways as described earlier in IV. 
15 29). 

IX 16-19. The subject of 1 Vijnana* foreshadowed in VII 2* 
is being taken up in the four verses from *Aham kratuh\ (The 
pronouncements‘I am kratu’ s ] am mantra’ are to be under: 
stood in their deeper sense of how everything is the world 


21 SNrftft | (J) 

22. The word in M’s Bha$ya should be read as 

part of the quotation from SanuUsujaia. The. pointed edns. 
have punctuated it as part of the preceding sentence in 

M.’s bha$ya : cW ^ I 
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depends for what it is, how it is, why it is so and what it is 
constituted to achieve , on the immanent and energizing presence 
in it of the Supreme Lord—on the lines of the explanations 
of earlier propositions of bare identity, given to ‘Raso aham’ 
and others. 23 (VII. 7 ff) 

‘Kratus’ are entire sacrifices like Jyotistoma together with 
their ancillaries. ‘Yajna’ is the main act of offering oblations 
in propritiation of particular deities therein. So we have 
the explanation (of Yajria) in the Ko§a. 

The Lord is ‘Gali’ or the goal of. seekers of mok§a. So we 
have it in the Vasi§tha Sakha of Samaveda : “Why is He called 
‘Gati’? Brahman is ‘gati* as it is attained by those free from sin. 
-Saksi' is one who perceives everything immediately so we have 
it in the Baskalasdkha : (“Why is He called £ak§i’?) He 
sees the world directly. Therein lies the Sak§in ? s being the 
the Sak§i”. 

‘Sarapam’ is refuge to all those in the fearful grip of 
transmigration. This includes the released souls also—as may 


23. The Lord is Kratu and Yajna in the inmost esoteric 
etymological sense of these words—viz. Krtisvarupatvat 
kratufr , yajyafvat yajnah. The full semantic and etymo¬ 
logical correlation of all the thirtynine terms cited in 
verses 16-19 has been propounded, with deep philosophical 
insight* by M. in his Gfta-Tatparya to which further 
attention is invited. 

: I JTFIT^ 

siTfawra. §3 II 
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be seen from the text “The Supreme goal to be reached”. The 
same idea is voiced by another Sruti—“Narayaija the highest 
principle* to be known the Ruler of the cosmos, the great goal' 
(Ndrayanopanisad XI. 3.). He is ‘nidhanam* (the foundation) 
in whom at the time of universal destruction (by Pralaya) the 
whole world is merged and deposited in Him by Prakrti. So 
we read in the Rgvedakhila : “During the great deluge, I 
perceived by insight all the world deposited by Maya (Prakrti) 
in the Visvakarman (all-creator).” 

‘Sat' is the generic term for all effects and ‘asat’ for their 
cause. The Kosa explains these two terms in these senses. 
“The effect is termed ‘Sat’ by the wise as its from is manifes¬ 
ted and the cause is termed c asat’ as its from and linea¬ 
ments are not manifested. The Mahabharata 24 says : “The 
world partakes of the nature of sat (effect) and asat (cause) 
in the sense defined. The Lord is, therefore, above and 
beyond these two states of finite life.” 

IX. 20-22. These three verses bring out the important 
point that tho’ the same Lord is the receiver and enjoyer of 
the subtle essence of all the good fcarmas (sarabhokta) as 
pointed out in IX. 24, there is a vital difference in the manner 
of worship sincerely offered by Traividyas and by the Mahatmas 
and their reward . 

Verses 20-21 describe the limitations of the Traividya form 
of worship which by implication makes it clear how tha 
Bhagavata-form of worship and dedication of karma is more 


24 ‘am tori: i 

The same text has been quoted by M. as from the Bhaga- 
vata also in GB XI. 37. 
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in keeping with the true spirit of Karmayoga taught by the 
Lora. 

Tho’ Traividyas and Mahatmas (or Bhagavatas) are equally 
‘Vai§navas’ recognising the need to offer all karma to the One 
Overlord of all karma 3 their modus aperandi differs and that 
makes a notable difference to the character of their worship. 

The precise nature of the difference of true Bhiigavata 
worship and dedication of karma to the Lord and their reward 
from that of the Traividyas has been pinpointed by Madhva 
in his Gita Tdtparyo . 25 

IX. 22. “Ananyah” here means (not those ^/-different 
from the Lord or identical with Him or in other words the 
socalled Advaitajnanins, but) those who have, n) other object 
of thought and worship than the Lord, i. e., they are always 
thinking of the Lord alone and of no one else. 26 So we read 
in the Gautamakhila : ‘'Those who think of the unalloyed 
Primeval Lord alone, laying aside all other thoughts of the 


25 (2) (3) (4) m 

(GT IX) 

The Traividyas offer sacrifices to other gods to begin with 
and offer them only in the end to the one Overlord. They 
are wanting, in Suprame enlightenment and pray for heavenly 
rewards and Svarga is their reward and they return to 
Samsara from there. The Bhagavatas ► on the other hand, 
as Ekantabhaktas or Ananyabhaktas, offer worship only 
to the Supreme, have no other desire in offering sacrifices 
to Hirn save His grace> and are completely devoted to Him 
and Mok§a Is their reward. 
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mind, are ‘Ananyas’—(exclusive devotees). They enter Him”. 
The Moksadharma (XII.323.49) also tells us that the Lord’s 
essential form (mantfala) is perceived with deep love ( sam ) 
by reason of its effulgence (prabha) by those who have become 
fully attuned to Him by remaining His Ekantabhaktas for 
ages”, 

LX.23. If the Lord’s enjoyment of the subtle fruits of 
dedicated Karmas performed by Traividyas and Bhagavatas 
isuniform> their rewards too should be uniform in principle. 
If they are not y the veracity of the statement that the Lord is 
the Sarabhokta of all karmas, whether dedicated to Him 
knowingly or unknowingly, is called into question. This 
difficulty is solved here. 

Tho’ the Lord remains the ultimate enjoyer of all the 
dedicated Karmas, the difference in the reward of such enjoy¬ 
ment between Traividyas and Bhagavatas (or Mah&tmas) is due 
to the distinguishing fact that the Traividyas’ dedication is 
“not in proper form” (avidhipurvakam) as the Lord is not given 
the first place therein but comes in only last, after the preli¬ 
minary dedication has been made by Traividyas to the other 
gods (like Indra or Vanina) which is simply unthinkable in the 
case of Ekantabhaktas or Bhagavatas. 27 


26 


ht 


(J) 


27. Read:- 


^ l Gita vivrti) 


10 
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JX. 24. This point is made crystal clear by giving the 
significant reason that the Traividyas fail to take note of the 
Lord’s primacy and do not know Him fully and in truth. 
Hence, they miss the main fruit of their dedicated karma. 

IX. 25. The variation in the fruits is fully explained with 
reference to different kinds of worshippers. 

IX. 26. This verse allays the fear that the Lord on 
account of His extraordinary greatness will not be easily 
accessible to the feeble and the poor in resources. It assures 
that He accepts whatever is devoutly offered to Him, even if 
\t be a leaf or a flower or a handful of water. But the leaf or 
other offerings should not be such as have been tabooed, as 
according to the Varaha purdna such offerings entail an offence. 

The purport of this verse is not that God insists on some 
material offering to Him as a precondition of His worship. 
What is really meant is that He is pleased with sincere devotion. 
So the Mahabharata ( i. 1. 1 ) says : “The Lord who is dear to 
the devotee and adored by all the worlds”- Also—“the sole 
means of man’s realising his highest good lies in ekdntabhakti 
or undiv'ifteH devotion to Govinda which consists in being able 
to see His presence as Ruler (atma) everywhere and in all 
things” (Bhag. VIII. 7,55) 

IX. 27. Therefore, whatever you do, dr give, first offer 
it to Me in all sincerity. (This is said by way of extension of 
a general principle to specific cases and is not, therefore, 
redundant). 

IX. 29- If the Lord is interested in His devotees to the 
extent mentioned in IX. 22, He may very likely be showing 
favor to one with very little Bhakti and causing more suffering 
to another who is only slightly antagonistic to Him.— 
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Such a contingency is set aside by the Lord’s statement— 
“I am equally fair to all beings” (This cryptic statement means 
He is impartial to all. In other words, there is none whom 
God cherishes more than his devotion merits and none whom 
he chastises out of proportion to his offences). 

If so, Bhakti will be sterile. The words *Na me dvesyo 
asti na priyah\ taken literally , will render all devotion to Him 
pointless. 

Such misgivings are set at rest by the words “those who 
worship Me are in me and I am in them”. That is to say, they 
are under My control and I am at their call. The Paingi khila 
says : “The Lord is ever at the call of those who worship Him 
and they are in His power”. No doubt, they are always under 
His authority and control. The difference between ‘being or 
not being under His control’ lies in being under His control 
with a living realization of that fact or being without any such 
vivid awareness of it as were Uddhava and others on the one 
hand and !§isupala and others, on the other. This has been 
stated in the same source : “One who is under the Lord’s 
control without being alive to it, comes over again under His 
control with full consciousness of the fact by meditating on 
Him.” 


IX. 30. This eulogises the potency of Bhakti. It is not 
intended to be suggested that sublime devotion to the Lord can 
coexist with grave moral lapses in life. The true meaning is : 
“For the most part, a true devotee of the Lord will seldom be 
given to misconduct. Yet sometimee, in consequence of 
surplus merit (puyyd) earned out-of-proportion to one’s 
deserts, one may overeach His proviuce and while doint so, 
commit a transgression of dharma. Such a one should be 
deemed to be basically good, for he shall soon revert to dharma , 
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This condonation of such lapses is applicable only to 
special cases relating to some of the gods and Rsis 28 and is 
not to be extended to the human sphere of conduct . 

This has been stated in the Sandilya Sakha : “One who 
has not desisted from misconduct cannot gain parity of dis¬ 
position and become a sincere devotee of the Lord. Similarly, 
one without devotion to the Lord and Havana and other 
characteristics of Bhakti and without composure of mind and 
distracted by sensuous attractions cannot also attain the Lord. 
Certain Devas and R§is and their Aihsas, tho’ they might, in 
some cases, have committed breach of right conduct have 
still remained true devotees of the Lord by the power of their 
Aparoksajniina*. 

Other persons guilty of grove misconduct even if they put 
on the outward characteristics of true devotees of the Lord are 
to be rated as Imposters . 

But persons who have committed only vernial sins of 
transgression can gain deep devotion to the Lord by the 
cleansing power of association with good men. The others can 
only be considered to have very little devotion as they have no 
authentic experience of the ecstatic love of God. This has been 
stated in the VisnuPurana : The imposter falls for sensuous 
attractions. Know him to be of reprehensible conduct. He 
has no live Bhakti (III.7.30). 

28 . Read: i 

( A V. III. 4. 14) 

1 

(Srinivasa gloss on GBt.) 
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The Bhagavata emphasises that reprehensible conduct does 
not go together with supreme devotion to the Lord, when it 
says : “Devotion to the Lord grows in intensity and leads to 
non-attachment to worldly things”. (III.5.13). 

Referring to the importance of good conduct as the means 
of acquiring Jfiana, the Moksadharma says : “O Lord of the 
worlds, I have read the Vedas, performed penances and have 
never uttered lies. I worship the Gurus unfailingly and have 
never betrayed other's confidences. I have restrained the four 
members as laid down in the Sastras. My attitude towards 
friends and foes has been impartial. Having cleansed my mind 
by these means, I serve the Lord with all my heart, taking 
refuge in Him. Still, I wonder how I have not been able to 
perceive Him”. (Mbh. XII.343.3-5). 

Absense of supreme devotion to the Lord is natural in the 
absence of true knowledge. So it has been said in the Gautama - 
khila "Without Jfiana there can be no Bhakti and without 
Bhakti there can be no Jfiana”. 29 

The Bfidgavata (XI.2.42) has it-"The true devotee experi¬ 
ences love of his own Bimbarupa of the Lord. Jfiana and non- 
attachmcm to external possessions like the body—all these three 
at the same time (as a man who takes his food feels relish, nour¬ 
ishment and relief from hunger—all together, with each morsel 
taken) and attains complete satisfaction when the quantum is 
reached”. 


29. WW! I (J) 


{AV. III. 4.) 
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This Adhyaya deals with the Lord’s Vibhutis for purpo¬ 
ses of meditation on them by higher orders of Adhikarins and 
His having endowed certain Tattvas like Buddhi and Jfiana and 
the Patriarchs like the Manus and the Saptarsis, with super- 
excellent powers. 

X.l. ^ pr^yamanaya , suggests that Arjuna will be immensely 
pleased and enlightened after hearing about these aspects of 
Divine Majesty. 


1. Vibhutirflpas are not to be confounded with the various 
historical and mythological persons and mighty heavenly or 
terrestrial objects like the Sun and the Moon, mountains 
like Meru and the Himalayas, sacred rivers like Gahga and 
so on, as such , as commonly understood by most of the com¬ 
mentators* ancient and modern . M's Bha$ya and GT give 
us a deep insight into the subject of Vibhutis. Apart from 
conveying the sense Visitabhavamm applicable to the Avatar- 
Form of the Lord like Rama, Kr?$a. Kapila and Vyasa(called 
Pratyak§a or visible)’ Vibhutis include the hidden {tirohita) 
forms of the Lord by virtue of whose presence in persons 1 
and things in the world the latter come to be invested with 
exceptional merit, status or distinction within their own 
class or kind as a whole or a part of it : 

fe*g^[®it i 

fete* ^rsrfe: ^fe^i^tfe grfe 3 II GT 

For further discussion of the topic see Dr. S. K. Bhavanis* 
Bhagavad Gita and Its Classical Commentaries—A Critical 
Study—Chap. XI. The work is awaiting publicatipn. 
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X.2. Prabhava signifies both the immeasurable Majesty of 
God ( prabhava) and the origin of the cosmos from Him (madiya 
jagadutpattifi) The world’s origination is described by the Lord 
as *mine” (me prabhavm) in the sense that it is subject to His 
control, (tadvasatvat tasyetyucyate). 

But the Lord Himself has no genesis. If He had any it 
should be known to the gods who are allknowing in a general 
sense. As they have no knowledge of it, it follows by implica¬ 
tion that He is without origination. 

The Lord's own wordsi "I am the first cause of the gods 
and the R.§is” are intended rather to show that the genesis of 
the Lord from whom the entire universe has had its origin is 
inconceivable, than that the gods created by Him subsequently 
could not know anything about His origin. The earlier pro¬ 
nouncement “I am the source of origin and dissolution of the 
entire cosmos" (Gita VII. 6) confirms this way construing the 
words. 

All this has been made clear elsewhere also, “who truly 
knows, who can tell it here whence has come this diverse 
creation ? For, the gods have been rendered posterior to Him 
by having been created by Him. In a general way, the Four¬ 
faced Brahma (halt) knows whence it has originated" ( R . V. 
X-129.7). The Rgveda AYn/a also says: "Neither the gods 
nor the R§is know His great majesty. How then can others 
with less understanding and valid knowledge do so* ? 

The other meaning of "prabhava* that the Lord Himself 
has no origination is not the actual purport of tt na me p\a- 
bhavam v/rfwft* 2 (Jt is noticed by way of digressive argument in 

I ( Kr§ijftcarya’s C.) 
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the Bha$ya). The negation is implicit in the warding of verse 
3a (ajam anadim). 

X.3. ‘Anadi’ means the Prime Mover ( ana #) 3 and the 
originating source ( ddib ) of all. 

X.4-5. The Lord’s causality with reference to all else is 
elucidated by varses 4 and 5. 

‘Buddhi’ is the discriminating faculty of right and wrong, 
The Ko£a says “Jfianam signifies intellection and buddhi 
resolution as to what is right and wrong. Dc<ma is sense 
control and sama is being fully attuned to Paramatman, as 

stated in the Bhagavata (XI. 19,17). ‘Tu§ti* is the sense of 

‘enough* (and want no more)” in regard to material enjoyments. 

X.6. The primogenial (purve) seven sages of the first 
Manvantara (meant here) are Marlci, Atri, Angiras, Pulastya, 
Pulaha, Kratu and Vasi^tha the lustrous, as given in the 
Mok§adharma (XII.343,30). It is these seven who are referred 
to by the unqualified epithet of Saptar§is, in all the Puranas. 

The four Manus are the first four beginning with 
Svayambhuva 4 (and not the future ones presiding over coming 

3. I (J) 

The idea of the Lord being the prime mover of all is part of 
His prabhava and is, therefore, made explicit by way of 
auuvada . 

4. There are fourteen Manus in all, each presiding over one 
Manvantara. One complete rotation of 14 Manvantaras 
is a Brahmakalpa. The current Manvantara is of Vaivas- 
vata to be followed by those of Savarni, Dakgasavarna, 
Brahmasavarna, Dharmasavarna, Rudrasavarna and 
others. Svayambhuva is the first Manu followed by 
Svaroci$a, Uttama, Tapasa, Raivata, Cak$u§a and 
Vaivasv&ta, 
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Mamantaras and styled Savarnis, as supposed by Samkara, 
Ramanuja and other commentators) 6 The words of the Gita 
"whose progeny these people of.the world are ( esam loka imafi 
prajah) establishes this point beyond doubt. It docs not stand 
to reason that “these people of the world 9 which means the 
present population of the world, is descended from oris the 
progeny of the coming Manus of coming Manvantaras ! 

The singling out of the first four Manus (out of the 
fourteen) and the importance given to them (in the Gita) are 
on the basis of their temporal priority to the rest. This has 
been recognised in the Gautamakhifa : "Whosoever knows 
Svayambhuva, Rocisa, Raivata and Uttama, is blessed with 
progeny” Where the succeeding Manus are the descendants of 
the earlier ones the latter have precedence on that account 
In the absence of it the precedence of the earlier is governed by 
seniority in age. 

As Tapasa Manu is an Avatar of the Lord Himself his 
place has been taken by Raivata in the list of four Manus 
intended in verse 6. (as the descriptive adjective "born of the 
mind” ntdnosa jatah would be inapplicable to Tapasa. 

That Tapasa Manu is an Avatar of the Lord is well-known 
from the Bhagavata PurariaP (VIII.L 27). 

5. For an exhaustive review of their views see Dr. S K. 
BhavanFs “ Bhagavadgita and Its Classical Commentaries — 
A Critical Study”. 

6 . =*§4 3WWRIT ^ am: I 

fa II ( VIII. 1. 27 ) 

This is the authentic reading of the verse according to M. 
The textual tradition accepted by Sridhara and other 
commentators inserts six lines between the first and second 
half of the above of which the sixth is regarded as an 
interpolation by M. The other five lines are accommodiated 
after the second half. See the cc. of Srinivasa and 
Kpspacarya on GBt. and Satyabhinava’s c. on Bhagavata . 
in this connection. Also Dr. S K. Bhavani’s Gita and 
its Classical Commentaries . 



218 


gRl madhvAcArya’s gitA-bhA§ya 


The epithet “born of the mind” of Brahma (Manasah) Is 
not applicable only to the Savarnis simultaneously bom of 
Dak§a’s daughter) 7 —as the Bhagavata itself refers to all the 
Manus as the mind-born sons of Brahma (III.20 49) 8 

The objection that as the mind-born sons of Brahma* 
Uttama and Raivata would become Manus only after being 
born as the sons of Priyavrata and not before and that there¬ 
after they would cease to be “Manasas” is not insurmountable. 
These Manus could continue to be the body-born sons 
of Priyavrata without surrendering their mind-born bodies. 
Their second bodies may be taken to merge with the former 
(manasa) ones (by Yogic power)-instead of holding that their 
manasa-putratva is a thing of the past, and that the epithet 
has been used by mere courtesy. The merger of the second 
bodies with the first is to be postulated in view of the evidence 
in favor of both the given facts that the Manus in question are 
the mind-born sons of Brahmft and that they are also the 
sons of Priyavrata. It is only on the hypothesis of merger that 
the validity of both the statements could be maintained in their 
primary senses. 9 

7. As J. points out‘simultaneity of birth(ofthe Savarni Manus) 
• has uothing to do with the Taddhita formation 'manasa* 

applied to them. The reason based on that consideration 
for singling them out as the four Manus has thus no force. 

8. to stawrsRR. i ’ 

“Them he created from his mind the Manus who illumine 
the world”. 

9. srcfarsJiTfr srftt i 

i ( M GB ) 

If the word purve Is read with both the Saptar$is and the 
Manus or with the latter alone 9 the first four Manus in 
$erjal order (excepting Tapasa* for reasons already 
mentioned) would anyway come in. 
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The adjective *purve’ if read with ‘Maharsayah sapta’ 
would) by reason of its referring to the primogenial sages* 
naturally tend to show that it is the earliest of the four Manus 
that are similarly intended in the context. 

‘Madbhavah’ qualifying ‘Manus’ means those who have 
had their genesis from Me (the Lord). This is not in conflict 
with manasa jatah* For as the Lord Himself is the Antaryami 
of the fourfaced Brahma from whom these Manus are born, 
their genesis is, in a higher sense, from the Lord himself, 
the fourfaced Brahma being only a vehicle. 

X.8-11. To instil confidence in the realisation of the 
fruit promised in verse 7, this verse refers to the existence of 
devotees of the Lord who rerr ain completely devoted to Him, 
heart and soul. 

X. 12. ‘Brahma* denotes the infinite Being. The Sruti 
etymologizes : “Why is it called the Supreme ‘Brahman’ ? 
Because it grows big and makes others to do so”. The gram¬ 
marians also read the root Brh. (Bfhi) in the sense of growth 
or expansion. The Visnusahasranama (in the introduction) 
also describes the Lord as the ‘highest 1 , the ‘stupendous*. 
‘Vibbu’ means that which expreses itself in various forms. So 
we find in the Vaniri,a*sakha (of Samaveda) “The first form 
of the Lord who showers fulfilment of desires (mchanavat). on 
His devotees, is known as ‘Prabhu and Vibhu respectively ; for 
He alone manifests Himself variously by His vast powers”,. The 
Taitteriya up. (II. 6) refers to the Lord’s expressing 
Himself thro* various forms — “He desired—Let Me become 
multiform and create beings” 31 

10. ^ i 

(Raghavendrd’s c.) 

11. The term ‘ vibhutV in this Adhyaya is not used in the sense 

of sovereign power (a is vary a) 

cf. I (Amarakosa) 
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X,16-16. ‘Vibhutayah* denote various Forms (rupani) 
of the Lord 12 (as defined in fn. 1.) 

X.18. Janardana means the Lord who is never born 
and leads souls to transmigration. 15 So it has been stated in 
the Bdhhravya s&kha : “He exists from time immemorial. He 
is Janardana* for He remains for ever, He was not born, He 
leads mortals thro’ transmigration.” 

X.21. (It should be borne in mind that the Vibhutirupas 
of the Lord referred to in the following verses are of two kinds 
—the Pratyaksa or patent and the tirohita or latent ones. The 
Vibhutirupas such as Visnu? Kapila, Rama, Vasudeva and 
Vyasa are the visible froms of the Lord while the Vibhutirupas 
present in persons and objects like Dhananjaya, Yama, Aira- 
vata, Jahnavi are the Tirohita-rupa§. This key to the subject 
will enable one to understand the deeper aspects of the Lord's 
Majesty). 

The Lord is ‘Visnu’ because He is all-pervasive and has 
entered into all created beings. The grammrians cite the 
root meanings as vis —to pervade* vis —to enter. Vi§nu can 
be derived from other roots also such as *Vi 9 to move, <Vas' to 
desire and so forth as elucidated in the following verses of the 
Mok$adharma "I am ‘Vi^nu* the means of movement of all 
creation and of Brahma and others* O Bharata, Heaven and 
earth are pervaded by Me. Great is my lustre. I am present 
in the ‘adhibhuta tattvas’ and desire their creation ( tadic - 
c/itf&). 14 I have taken the three strides. For all these reasons 
I am called e Vi§nu’- ( Mbh. XII.350.43) 

W' 

12. srraa ^ sr: (rst: s&ifa 

14 . V1 
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I am (the Pratyaksa-vibhuti) Kapila (1) because of My 
blissful essence (ka) (2) because the world is protected by Me 
(pi) and (3) because it is merged (la) by Me. The Kosa lists 
tbe words priti (pleasure) sukhatn (joy) and kam (bliss) as 
synonyoms of ananda (delight). 15 The Chan. Up. (IV.10.5) 
uses kam and 1 kham 9 meaning bliss as epithets of Brahman. 
The £V/. Up. V. 2) says : The seeker should perceive (pasyet) 
by meditation the Lord who perceives with His knowledge 
(jnanair hibhar(i) the world which was brought into being in 
former eons (ogre pr as Cham) and which is now existing and 
will continue to do so in the future). The Babhravya Sakha 
also explains ‘Kapila’ in this sense : “They proclaim Him to 
be‘Kapila’on account of His illimitable bliss, the protection 
which he extends to the world and because it is merged by Him, 

X.31. The Lord is “Rama” (from Ra + amah) as He is of 
the form of bliss and is unlimited . Also because He is the 
delight of the world. The Santfilyasakha says : “He is of the 
nature of supreme bliss and without limitation of power and 
bliss. The world gets its delight from Him, So He is Rama ft . 
Tbe etymology (qf Rama) is “One who is - ra 9 (of the nature 
of delightWrontVam to delight in) and without Iimita- 

tion (from a—without and ma— limitation or pariccheda) 


15. The. grammatical niceties of the etymological and cabalistic 
explanations of such names have been fully set forth by 
Jayatlrtha in his c. e. g. 

5: I ft:, V f 

5 :, 5 .‘, ‘51 ’ 

^ I I 
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X. 37. I am Vasudeva because I am the Lord who covers 
everything, who makes people dwell in their places and abides 
in them- The meaning of the word ‘deva’ has been explained 
earlier. 10 “I am spread out over the whole universe like the 
Sun who overspreads the world with his rays, by coming into 
contact with them I am the abiding place for all creatures. For 
these reasons I am called Vasudeva ( Moksadharma 350.4.1. 

The Lord is “Vyasa” as He alone [sa eva) is the most 
distinguished (v/) Being, present here, there and everywhere 
(a). So we read in the Agnivesya Sakha “He is Vyasa. The 
preposition vi conveys the sense of the superlative (tamap). He 
is below, above, in the west, east, south and north. The 
Ndrayona up . (XIII. 1.) says "The Supreme Narayana pervades 
both inside and out, all the worlds which exist and are heard 
of. 


X.39-40. Without My support (may a vina ) 17 there is no 
being which can exist or endure. The Moksadharma (XIL346.4) 
also says : “O Lord, the world is thy likeness ( pratima ). You 
are the goal of countless selves. Countless are your parts 
( avataras ). You are present in countless things and beings and 
are unlimited by time and space’. 

X.41. Whatever has been said so far is by way of enumera¬ 
tion of Vibhutis while what is being herein summed up (in 
terms of being excellent of its kind, splendid, well-established 
in life and so on) in the formulation of a general principle 
governing the concept. 


16. See under VIII. 14 

17. cf - T^KIT si Sf! v - 2 ; 27 } 
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It should not be supposed from the general terms of the 
pronouncement in verse 41 cd that all Vibhutirupas are but an 
amia of the Lord. The forms such as Vi$nu, Kapila and others 
are the same as the Lord Himself. The others have in them 
but a lustrous part (amia) of the Lord. So says the Paingikkila '■ 
“The others Jivas. the gods Garuda, Ananta and Brahma 
(Visesatafi ) Rudra> King Ptrhu, Indra and other gods the 
Rajanyas carry an amia of the Lord. Krsna (son of Dharma) 
Vyasa, Rama and Yadava-Krsna, Bhargava-Raraa, Kapila. 
Yajna and others are wholly the Lord Himself (Amsi i. e, 
svayam eva). The Gautamakhila also confirms this saying : 
Bhargava-Rama, Dasaralhi Rama, Kr§na and others are 
(wholly) the Lord Himself. The others (Jivas) carry as amia 
of His. 

The Bhaga' ata Puram after depicting the Ftsis and others 
as carrying but an amsa of the Lord (1,3.27) describes the 
other forms of the Lord such as Varaha (Nfsimha, Vamana) 
as the “Lord’s own intrinsic aspects* ( svamsakalcib ), when it 
says “The &$is» Manus. Devas and the valorous sons of the 
Manus along with the Prajapatis are all “kalis’ 5 —as it were 18 
(i.e. by way of a courtesy reference 18 . The self-aspected Kalas 
svamSakalas) of the Lord (already mentioned such as Varaha, 
Narasimha and others) are indeed ( tu ) identical with the 


18 . ^ I (J) 

18. This interpretation follows by implication from the distin- 
ction drawn between “Kalah” and Svamsakalah” in the text 
of the Bhagavata. 
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Supreme Penson, who abstracts the world in Pralaya (Kr$na). 19 
The particle K tu* in Krsnastu bhagavan svaycm (Bhag. \, 3, 28) is 
used here for emphetic iteration (and not for drawing a contrast). 
The distinction sought to be made by some commentators on 
the Bhagavata 20 that Varaha, Nrsimha and other Avataras of 
the Lord mentioned before are only His AmSas (partial aspects) 
while Kr§na.Avatar is alone the full-fledged, complete, undivided 
whole (Amsi) 21 is not authenticated anywhere else . “AraSatva” 
has been equally ascribed to the Krsna-Avatar in the well-known 
passage—“He (Miilarupa-Vi§nu) pulled out two of His hairs, 
the white and the black* ( Visnu Pur ana V.1.59) 


19. J. points out here that “Krsna* stands for the Mikarups of 
the Lord (Narayana) in passages like: 

sfomtt: | ( Mbh - xn l8 - 64 ) Cf ' also: *f*ij5- 
stft l fcf ‘®wi’ 

(C. of Panghri 3rlnivasacarya) 

20. Such a view prevails in a section of the followers of 
Caitanya, Founder of the Bengal school of Vai§navism. In 
our times, Sri Prabhu Pada founder of the ISKCON move¬ 
ment has given a fresh impetus to this view* which is 
being vigorously popularised by his American disciples. 
They have however to answer the textual objections raised 
by Madhva against such an interpretation of “Kf§nastu 
Bhagavan Svayam” in the text of the Bhagavata on grounds 
of absence of syntactic connection and grammatical concord 
between the sentence “Krsnastu bhagavan sway am" and the 
immediately following predicate in the next line Mnj ay anti’ 
in the plural. 

21. See P.225. 
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Moreover in the other interpretation of “Krsnastu bhagavan 
svayam” (i s 3,2S) the plural verb ‘mrdayanti’ (they protect the 
world harassed by the enemies of lndra) in the next line will 
noi agree with its subject in the singular. We cannot isolate 
“Kr§nastu bhagavan svayam” from “Ete svamsakalah pumsah” 
(In the first quarter) and treat “Kr§nastu bhagavan svayam” 
as a parenthesis or an independent proposition by itself to 
overcome the difficulty of lack of agreement in number between 
the subject and the predicate and make the other Avataras 
like Varaha, Narasimha, Vamana, referred to some verses 
earlier , the subject of mr day anti in i,3,28. In an integral text 
where continuity of thought between its parts appears to be 
broken by the intrusion of an unconnected topic between them, 
it is nowhere observed that the distinctive activity ascribed to 
ihe subject of the second part is allowed to be extended to the 


21. This brings out the truth that there is no distinction of 
pow er or status between the part and the whole, Mulardpa 
and Avatara, Amsa and Amii in the person of Godhead. 
Read Madhva’s forthright pronouncement on this point 
with particular reference to the Kr§na-avatar in relation 
to the Mularupa- 

5f5Rir ft II 

(Anuvy&kbyana on B. S. i> 1, adhi. 6) 

21. ^ IRRT SBI I 

( M.GB) 


li 
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subject of the earlier part without a specific mark of reference 
to the former part in the wording of the latter part and thereby 

excluding the intervening part from coming within the scope 
of the agreement. 22 There is no need to break up the unity of 

thought here when a perfectly viable construction of Krsnastu 
bhagavdn sway am can be found by construing the entire verse 
*Ete svamsakalah pumsah Krsnastu bhagawan svayam” as 
affirming the essential identity of all the Svam£aka)as of 
the Lord with the Primeval Form of Narayana designated 
here as “Krsna” in its etymological sense of the one who 
absorbs the world in Himself in Pralaya. That will also 
eliminate the difficulty of the disagreement between “Krsnastu 
." and the plural verb ‘Mrdayanti. 

X. 42. The demur “Of what good will it be to you, Arjuna 
to know all this in detail” is not meant to suggest such detailed 
knowledge of all that has been said about the Lord’s majesty 
is fruitless. What is meant is that what is going tp be said 
here about the Lord’s all-pervasiveness is much more important 
than what has been said about the knowledge of particular and 
limited beings and entities like the Sun, moon and others—and 
not that it is all useless. If it were so, the Lord would not 


22. sfcT ft i ^sfoftffa ar 

gfirfcrafttOT ^ ( J - GBt > 

cffisrrTO I ? fcoi: W- 

3# wir; wfrr # (J ) q?r 
f^rpiT: w port i 

(J. TPn.'i. 17 ) 
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have dwelt on them. The Rg-Veda Khila also lays stress on the 
importance of detailed knowledge of the Lord’s nature and 
attributes, when it says : '"Who can expect to be saved from 
bondage without a knowledge of the Lord’s plenary attributes”? 
In fact, the Lord lays emphasis in “you” in addressing Arjuna 
to pinpoint the fact that he (Arjuna) Is an Adhikari fit to 
receive immense benefit thro’ detailed knowledge of the Lord’s 
majesty. The use of “kirn” for the purpose of processing the 
benefits of a given truth by contrast is common enough in the 
saying — “If passions and hate persist) what is the use of 
penance ? If the two are not there, what is there to be achieved 
by penance” 2 ® ? 

The importance of perceiving the Lord everywhere and in all 
things as compared with perceiving Him only in a few places or 
loci can be seen from His own pronouncement “He who perceives 
Me in all places” in which the fruit of such knowledge is held 
out that the Lord never fails such a devotee and stands by Him. 


23. cPTOT f% I 

m fit ^ si cPWi ft srctaiw; u 
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The contemplation of the Lord’s All-pervasive Form has 
been concisely indicated towards the close of the last chapter. 
As such a concise statement will not be enough for contempla¬ 
tion the present Adhyaya enlarges upon its real nature 1 (by way 
of rehearsal of what had been shown to Arjuna). 

XI. 4. The word ‘Prabhu’ (all-powerful) signifies that it 
is your extraordinary power which will make it possible for 
me to perceive even the supersensuous ViSvarupa-form. A text 
from the Moksadharma ( ) speaks thus of the Lord’s 

unexcelled powers “There is no being other than the Supreme 
Eternal Purusa who is all-powerful”. The Kosa also has it that 
the words ‘Prabhu’ ‘Isa’ and ‘Samartha’ are synonymous. 

XI. 9. The Lord is called Hari as He receives the obla¬ 
tions offered in all sacrifices. “I am Hari as I take the oblations 
offered to the accompaniment of mantras known as i$a 
from the abodes of householders ( ( grhesu ). My color is transcen¬ 
dental green ( Moksadharma. XII. 352.^) 

XI. 11. ‘Sarvascaryamaya* signifies that the Lord is an 
embodiment of all the marvels of all the worlds. 

XI .12-15. The word 'thousand’(XI. 12)stands for ‘countless’. 
That is also more by way of conveying an idea (however faint) of 
Divine splendour, as in saying Rama is valorous like India. So 
we read in Rgxedakhila : “ The powers, valor and effulgence of 
the Supreme Being are all of them unlimited. Its radiance is 
far beyond that of any luminary”. This statement of the 5ruti 


1. This is to dispel the notion that the w Vi£varupa” was created 
for the nonce out of the stuff of Maya and wound up 
afterwards. 
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is more authoritative than other descriptions as (in Gita XI.12) 
apparently setting a limit to them-which will be repugnant 
to the supreme Purport of Srutis (consisting in the super- 
excellence of the Lord). In the light of that fact, it will serve no 
purpose to set any limit to any of the attributes of the Lord by 
taking such descriptions as in Gita XI. 12, in their literal sense. 

XI. 16. The word c aneka 9 (many) likewise denotes 'count¬ 
less’. Arjuna himself is going to refer to the Lord’s countless 
arms (XI. 19) and the Lord to His hands and feet everywhere 
(XIII. 14.) The Rgvedakhila says “The One Supreme Lord 
creating heaven and earth has His eyes, faces, arms and feet 
everywhere with His main arms and others resembling wings, 
He impels (Agni and other) beings to activity 2 . The Yajur- 
veda 3 also says the same thing. 

The term “Vlsva* 4 (in Visvatas caksufu etc.) denotes 
“countless”. The Kosa also gives the words sarvam % samastam , 
visvam and purnam as synonyms. The Bahhravya sdkha also 
says: “The Lord who has countless hands, countless feet j 
countless forms and faces in One* 5 . The reference to His immen¬ 
sity of dimension is /consistant with His having unlimited 
• mahatva 9 constituting His essence. Otherwise, the Lord’s 


2. I 

I (Com.) 

3. i (j) 

I ( Com. ) 

4. The suffix tab in Visvatah in the fSruti is to be understood 
in the nominative - sense sfsfrflsj gf^(; | 
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description of Himself as being without anything that has a 

beginning* such as bodies, organs.(XIII. 13) will be 

Incongruous 5 . 

‘Anantarupa’ occurs in XI. 16 and XI.38. In one place it 
meens “having countless forms”. In another it means having 
forms which are unlimited by space and time. Both these ideas 
are authenticated as in the following passages of the Yajurveda ; 
“That which is vaster than Mahat, the one unmanifest with 
countless forms*. Since the Avyaktatattva is itself unlimited and 
therefore vast in dimension* the Supreme Brahma which 
pervades it must be necessarily unlimited. The spatial unlimi¬ 
tedness of Avyakta has the support of the following text from 
the Aditya Purana : “The Avyaktatattwa (Pradhana) stands 
completely pervading the Mahat tattva.” There is no limit to 
this Avyakta which is a Pratika, as it were, of the Supreme and 
there is no limit to its effects in number. Each one of these 
countless forms is in its turn countless and of unlimited 
pervasion* Such is the mystery of the Divine Forms ” This is 
supported by the Rgvedakhila which says : “The Lord's Forms 
are countless* of the essence of knowledge and bliss and 
without any exclusive limitations of size* (of anntva or 
mahatva). We also read in Chan. Up. : “As much indeed as 
this all-luminous Akasa (Supreme Being) pervading external 
space is in the heart* so much is He within the heart-lotus. Both 
the freed and the bound Devas of heaven and earth of Agni and 
Vayu, the Sun and the Moon are contained in it”. (VIII.1.3) 


5. 'aRlfc^ qi m r ftQ$ ‘3%?^ 

I (c) 
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“The wives of Kaliya seeing his hoods sagging with the injuries 
inflicted by the hard kicks administered by the excessive weight 
of the heels of Lord Kr§ria who carries the whole world in his 
belly.. ’ (Bhagavata X. 16.31), All this is not illogical. The 
Visnu Parana ( ) says about them : 'One 

should not venture to explain with the aid of mere reason the 
intrinsic natures of things which defy logical explanation’. 
The Sruti also says : ‘The doctrine of Brahman cannot be set 
aside by dry reasoning’ (J Kafha Up. 1.2.9). Objections brought 
forward on the analogy of ordinary experience cannot be applied 
to the mystery of the Divine nature and attributes. They have 
to be disarmed in deference to the supreme purport ( mahatat - 
parya ) of the Srutis in respect of the mystery underlying the 
Divine nature and its attributes and their transcending empirical 
logic and with due regard to the superior validity of texts 
ascribing apparently contradictory character and attributes to 
the Divine Being Not to do so w r ould be as absurd as danying 
the existence of a pot established by Pratn&nas, on the frivolous 
ground that no such entity is experienced. 

In matters falling within ordinary experience, contradiction 
or absence of contradiction is accepted in the light of established 
facts* where no question of Acintyasakti is involved. The Jabala 
khila-Sruti puts it all in a nutshell : 'In the Supreme Being 
there exist attributes known and unknown thro J^rutis, including 
those emprically supposed to be mutually, incompatible (like 
anutva and mahatva). There are no imperfections in the 
Supreme-heard or unheard of. They are merely supposed to be 
in Him by the ignorant. This is the settled position in regard 
to Isvara”. 
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Elsewhere* the disposition of good and bad qualities, given 
by valid means of proof, should be understood in accordance 
with the order of merit of persons. 6 

The words ‘I see neither the middle’ 7 (XI. 16c) used by 
Arjuna sets aside the notion that the Lord’s aparicchinnatva (of 
parimaqa) is not to be taken as substantially true. Otherwise, 
such a reference would be unnecessary as it would naturally 
follow from the denial of a beginning and an end, there, that 
He has no intermediate state. 

‘ViSvarupa’ means one whose Forms are all infinite (purna). 
The Sandilya sakha proclaims- ‘His Form is infinite in dimen¬ 
sion, because it is not liable to diminution. Therefore, He is 
of endless Forms which do not perish’. 

XI. 17. The description of the Lord as the immeasu¬ 
rable one’ ( aprameya) is to correct the impression likely to be 
created by comparing His lustre to those of the blazing fire and 
the Sun. 

XI. 19. The term Saiisuryanetram (whose eyes are the 
Sun and the Moon) should also be interpreted in the sense of 
the other identifications as “I am the sacrifice (IX. 16), The 
Rg Vedakhila says, in this connection “The various gods are 


6. w 3<Jfsrrp4, Sforew, i 

1 (j) 


7. .... (c) 
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all born from different parts of His body. For this reason 
sages praise them as those limbs 8 (on which they depend). 9 
Their intrinsic difference from the Lord is, however, clear from 
other texts like “The. Moon was born from His mind, the Sun 
from His ey t” (RV. X. 90.13). 

As the Devas have several forms, it does not contradict 
the position that irrespective of their having their genesis at 
different times from different limbs of the Lord they are always 
dependent on the Lord in every one of their genesis. 10 

XI. 20. The term ekah (one) in the statement—“the space 
between heaven and earth is filled by you with one form * is not 
redundant. Its propose is to make clear that with one Form 
the Lord pervades the entire space between heaven and earth, 
while at the same time He is all-pervasive with many Forms , 
tho* He is One in essence. This has been explained in the 
Varurta Sruti. 

It will be remembered that the Lord Himself has promised 
to Arjuna that He will be revealing many Forms of His to him. 
The words “father and mother (matdpitarau) in the Varuna 
Sr tit i refer to heaven and earih, as established by other refer- 


8. J. explains that the term *t a dang a ' in the £ruti is used with¬ 
out the appropriate case suffjx ( avibhaktikanirdesa ) or as 
a vocative. 

9. err i (j) 

10 For example, in the Sruti the moon is said to have been 
generated from the Lord’s mind and depending on it. while 
In the Gita it is said to abide in His eye. Elsewhere the 
Sun and the Moon are said to abide in His molars. 
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ences like “Let not the mother earth expose me to evil thoughts 
( ). Let our Father, Heaven, be a source of 

happiness to us ( RV . 1.90.7) 

It should not be supposed from XI 20d that the Visvarupa 
Form is invariably terrifying to all, at all times. (It is so 
only to some for some time due to special reasons). For 
example, Narada was not scared by it (See XI. 20d). The 
Lord shows Himself in such a frightending aspect to some. 
Vdrurta sdkhd says this of the Visvarupa : “Some are filled 
with happiness at seeing the Form, some one else (eligible to 
see it) is at first frightened by it but after getting used to it, 
there is all contentment”. 

It is not that all (are able to) see it actually (only Bhaktas 
eligible for such a vision on account of their fitnesss—the 
words “the three worlds seeing the Visvarupa” are spoken from 
this point of view). 

While having the desired vision of Visvarupa, Arjuna is able 
to see within the body of the universal Form other Adhikarins 
who have been practising deep meditation in order to have a 
vision of the Visvarupa and their getting frightened by the 
mental construct of it in their meditation. Seeing them, thus 
frightened, it appears to Arjuna that like himself, they too are 
actually perceiving the Visvarupa directly and are frightened 
by it. Arjuna is thus putting this experience of his in the 
words : 11 

1 1. I 

m- q$rc srrct i 

r ^ i 

I (GT) 
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Drstvadbhutam rupam ugram taxed am 
Lokatrayam pravvathitam Mahatman 

The Gautamakhila sums up the whole position as follows :— 
“Such of the Adhikarins as are actually perceiving the Visva- 
rupa do so in supreme delight They are also perceiving at the 
same time other Bhaktas who though not directly perceiving it 
are yet frightened by their own mental construct of it in their 
deep meditation, with their eyes and faces focussed on it, as 
if actually perceiving it”. 

XI. 31. The question "who are You O All-pervasive 
One”? has been put by Arjuna to know' some more cosmic 
attributes of the Lord—just as a person w ho knows another by 
his name and appearance may ask him who and what he is in 
order to have more information about his work, lineage and 
other matters. If Arjuna does not know the identity and 
greatness of the person he is talking to, he could not be 
addressing Him as Vi§nu (XI.30) and as the Supreme Imperish¬ 
able One (XI. 18). 

XI. 32-33. The term ‘kalah 5 denotes all the cosmic at¬ 
tributes of the Lord such as the binding down the W'orld and 
destroying it, and His supreme intelligence. The Naighagtukas 
describe the root/y/ j^ala as the mythicel kamadhenu capable of 
yielding all desired meanings — such as to bind down, to 
destroy, to know and so on. (Rala with the sauffix an) Kalah. 

And k&la is here used as an established synonyom for the 
Supreme Lord. For, in the Mokfadhamia we find King Bali 
bound by Vi&nu addressing the following : “O Indra* You 
brag of yourself to me when I am bound and held by the noose 
ofkala. K£la is this Supreme Person this dark-colored one* 
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who takes away from the world people whose life time is over. 
He that awe-inspiring One has bound me down as one binds an 
animal with a rope” (Moksadharma XII. 234, 31-32). In the 
BhagavataPurana (XI. 15.15) the Lord Himself says: “Fixing 
the citta upon Vi§nu whose Form is known as Kala one attains 
the siddhi of fSitvam". 

The expression “pra-vrddhah’ means (not increasing) but 
being unlimited by space and time and being eternal and 
beginningless. The participial termination u ta y> in 'pravrddha' 
is not to be construed in the restricted sense of the past participle 
but as extending to all the three periods of time in conformity 
with the Srautaprayoga: Rtam and Satyam were born of the 
ever-blazing light of the Supreme Intelligence” (RV.X-I90.1 

and the other §ruti "This great ever-existing Being” ( 

). That the Lord’s lustre and existence are eternal and 
ever-lasting is confirmed by another Srut.i “Lord Vi&iju is 
greater in effulgence than those of luminaries like the $un, 
limited in space and time. Hence this Ancient One has the 
distinctive apellation of the Supreme Effulgence” (tvegam)— 
(RV. Vii.100.3). 

“Pravrddhab” (XL32) does not» therefore* mean ‘increased 
in power or lustre*. For the Bhagavata (XI.3.38) says “He is 
neither born* nor grows nor is subject to death’. 

“The Lord’s divine form is likewise not subject to increase 
or decrease”, as stated in the Moksadharma ( ) 

The other Sruti text “He increases not either by karma* or 
shrinks for want of it”(Bfh. up. IV. 4.23)shows that intrinsically 
He is all the more above increase and decrease. 
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“Here and now” (XI.32) signifies that I have come to 
specially destroy a very large number of combatants, directly 
and at the same time. The expression api in tvam api rie (also 
excepting yourself) is to include among survivors a few others 
like Arjuna’s brothers and Asvatthama, Krpa and Krlavarman 
from the Kaurava camp. The term ‘pratyanika’ (in the plural) 
has accordingly to be understood in the sense of the many 
battalions comprising the two contending armies. 

XI.34. The special mention of Jayadratha by name (in 
addition to Droria and Bhisma) is on account of the boon 
obtained by Jayadratha's father that whosoever lets Jayadra- 
tha’s severed head fall on the ground shall have his own head 
shattered to pieces, in consequence. Karna is specially mention¬ 
ed because of his possessing a powerful destructive missile 
(sakti) given to him by Indra, as a boon. 

XI 36. The expression ‘sthane ’ (befitting) is to show that 
what is going to be stated viz. that the whole world is delighted 
with the glory of the Lord—is forsooth appropriate. 

The Lord is *Hr§ikesa > because He is the source of the 
delight, enlightement and stability of the world of beings as 
the Antaryami (indwelling principle) in Agni, the Moon and 
the Sun whose sparks and rays are produced by the hairs of the 
indwelling Form of the Lord and depend on them. The 
authority for holding the Sun and the Moon to be generated by 
the Lord has been given under XI. 19. 

‘Hrsikesa’ also means the Ruler of the senses in the special 
sense that He impels the knowledge and activity of beings 
conducive to their advancement. The authority for this is to 
be found in ‘who being present in Prana impels Prana to 
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activity 1 (Brh. Up. iii. 8,16) That ‘hr§ika’ has the sense 
organs may be seen from the following passage in the Bhagavata 
(II.6 33) “My senses never run into wrong channels”. 

The other meaning of ‘HrsikeSa’ is borne out by the 
Moksadharma 12 which says “The Sun and the Moon (and Agni) 
enlighten/ stabilize and gladden the world by the power of 
My hairs known as “rays” (amsu) functioning in their respective 
spheres.” 13 As the world of beings is delighted and stabilized 
by the activity of the Sun and the Moon, I have come to be 
called by various names such as Hrsikesa, Mahesana, Varada 
and Lokabhavana (XII.352.1-3), 

XT. 37. This explains how indeed it is appropriate that 
the world rejoices in the glory of the Lord. ‘Maha’ signifies 
the infinite in space, time and attributes (puma). Atman 
signifies the Supreme Being, in the senses of (i) one who 
prevades all, (ii) who bestows His gifts munificently (iii) 
who imbibes the subtle essence of offerings and devours all at the 
end of the world and (iv) who is ever present all over the bodies 
of creatures. 14 You are the giver of life, power of knowability 
and functioning to the world of positive and negati¬ 
ve existences. Transcending them You are above them (tatparab). 


12. I 

simtrc ii 

13. | tf-SRjpM (j) 

14. i 

tot ii 

(Bharata) 

For full etymological derivation in all these four senses see 
).’s C. 
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XI.42. “Ekah”jhere signifies the Lord as the sole independent 
unassisted doer of all actions and who causes others to do 
them. *5 Such being the case, He deserves the utmost regard 

and respect and veneration and ought not to be treated with 
discourtesy or indifference. Still I have behaved irreverently 
towards You, for which I beg Your pardon - says Arjuna. 

XI.50. Sanjaya’s statement that after withdrawing His 
Visvarupa, Krsna showed Arjuna “his own Form” (svakam 
rupam)is not intended to convey that the Visvariipais not the 
Lord’s own Form {but something assumed by Maya). The statement 
is merely byway of giving utterance to the mistaken impression 
of those who thought so. 

The Visvarupa too is as much the Lord’s own Form (as the 
Krsna-Form) as established by pramanas. These (authorities 
have been set forth (by me in the concluding part of my comme¬ 
ntary on Adhyaya II). 


1 5. Read: V 

| 


( J. Prameyadipika) 


ADHYAYA XII - BHAKTJYOGA 


In this Adhyaya the Lord explains the correct way to cont¬ 
emplate Him after making it clear how His Upasana is superior 

to that of the Avyaktatattva or §ri (Laksmi- the presiding deity 
of Ja^a prakrti). As the topic of A vyaktopasana serves to set-off 
the supreme position of the Lord it is contributory to the theme 
of this Satka viz. the Lord's Majesty. 

The topic of Sritattvopasana discussed from XII. 1. is relevant 
because the meditation on Avyaktatattva or Sri is also found to 
be a means of attaining Mok§a, from several 3ruti texts such as: 
“Those devoted to Sri and have deep inward attachment to her 
in their hearts attain immortality. Their aspirations are fulfilled 
in the abode of the Milky ocean [R.V. lX.94.4)“Worshipping the 
beginningless and endless Tattva (Avyakta) which is above Ma- 
hat, one one is freed from the jaws of death” (Katha. Up. i.3.15). 
Here, the words‘ , aboveMahat”has to betaken to refer to Avyak¬ 
tatattva which is appropriately described as being immediately 
above Mahat (The Supreme Lord is referred to separately as the 
Puiu$a who is beyond Avyakta i.3.11). The Agnivesya Sakha of 
Samaveda explicitly says-“Worshipping the Goddess Six known 
as Avyakta with devotion man is freed from all bondage”. 

Tho’ the worship of and meditation on other deities has 
been shown to be of limited reward (in Gita VII. 23) an 
exceptionally high position and status has been ascribed 
to Sritattva in the following Sruti texts:- "The ever-youthful 
( Yuvatib ) lady, wearing four braids of hair, matchless in 
her beauty and with shining limbs (ghrtapratika) stands attir¬ 
ed in intelligence (vayunani vaste ). The two Forms of the Supreme 
Lord reside in her and shower their grace on Her to whom the 
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gods pay their homage” (R V. X.114,3). Similarly the other Sruti 
* The eternally youthful lady wearing four coiffeurs, brilliant 
and beautiful is apparelled in beaming intelligence” (7\2?.i.2.1.27) 
In RV. (X. 125) Sri proclaims her greatness as follows W I move 
about attended by Rudras, Vasus, Adityas and Visvedevas. I am 
the resplendent one, unifier of the gods, the sanctifier of substa¬ 
nces fit for sacrifice. I am present everywhere from time immem¬ 
orial. Hence the gods instal me in many places, for worship and I 
energise them Whosoever eats food, whosoever perceives ,breathes 
and hears what is said to him does so by my power. The virtuous 
ones are nearest to me. Hear the wellknown and trustworthy 
fact that whomsoever I am pleased to elevate I make him a Rudra. 
a Brahma or a wise Rsi I draw the bow to stay Rudra the 
destroyer of creation (or the foe of Brahma). I bring forth Brahma 
the creator of the world and place him at the head of the world- 
My source is the Being in the diluvial waters of the ocean. Beyond 
heaven and the earth ,1 am of this (limited) measure of greatness”. 

(Ambhrnl Sukta), There is also the other Vedic text: a O Go dess 
whoever earns your approbation becomes a R§i or Brahma. By 
your displeasure he forfeits his good fortune (Tait.tBr. X 39) 

In so far then as it appears from these texts that the worsihp. 
and contemplation of Sritattva is as much a means of attaining 
release as the worship and contemplation of the Supreme Lord 
and as it is not easy to determine which of the two is the su, er- 
ior among the Sadhakas who (are reported to) attain the same 
goal of Mok§a by going thro* either of the two paths of worship 
(of Sritattva or the Supreme Lord), the uninitiated is apt to be 
assailed by a genuine doubt in this regard. Arjuna is therefore 
merely voicing such a natural doubt on behalf of the uninitiate 
in order to get the correct position reviewed and reinforced by 

further discussion. 

12 
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The expression “evam (XII. 1) refers to the VisvarupaTorm 
as seen and heard of by the gods and the R$is and the manner 
of upasana indicated in terms of Matkarmakrn malparamaJt 

(XII-55). 

‘Avyaktam’ (XII. 1c) is the Cetana-Prakrti of which the 
Bhagavcto (111,26.10) says : “The Avyakta or Sentient Prakrti 
which is the Abhimanini of Jada-Prakrti having the three 
qualities (of sattva, rajas and tamas) is eternal, the abhimanini 
of causes and effects in creation ( sadasaclatmakam ), by herself 
uncaused (avisesam) and, therefore, known as ‘Pradhanam’ and 
as producing the effects of Jada Prakrti known as ‘Prakrti* 
(modifying pra-karoti iti). 

This Cetana Prakrti is knows as Ak§ara in the 3ruti “The 
Supreme Brahman is beyond the Cetana Prakrti which is above 
the Jada (Aksara) Prakrti ( Mund . Up.lLL2.) 

(It is wrong to equate Avyakta with the so called Nirguna 
Brahman and assign £ri Krsna to a lower position as Saguna 
Brahman as the commentary of Sankara has done). The 
Supreme Brahman is certainly not some one different from or 
higher than “Bbagavan” (Sr? Kr§na) The Bhagavata Purana 
(II.2-34) distinctly refers to Bbagavan Vasudeva (Krsna) as the 
universal Brahman. “At the end of the hundred years of 
Brahma, the Anandamaya-Paramatman sports in His own Self 
as the indweller of all ( Sarvatmaka ) brimming with auspicious 
attributes (brahma) bearing the name of Vasudeva”. 

It has already been established towards the close of the 
commentary on Adhy. II that the Supreme Brahman has a body 
of its own consisting of the essence of bliss. The only correct 
way of contemplation of the Supreme B. recognised by Sruti is 
ps one having a trans-cmpirical “Form" of its own as can be 
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seen from the text beginning with the words “The Supreme 
Being having countless heads and eyes and feet” and concluding 
with the promised reward of Mok$a attaching to such 
upasana with the words—“whoever knows Him in this manner 
attains immortality, for there is no other means of Mok$a” 
(Purusasukta). The description of the Supreme B. as “Aditya- 
varnam” (of the color of the Sun) cannot be lightly dimissed as a 
mere mode of speech . There is the following in the Saukarayana 
Sruti of the Sama Veda — (ascribing a distinctive Form to the 
Supreme B.) “Sthanu (Rudra), son of Brahma, approaching His 
Sire said to him “which is to be meditated upon as helping one 
to cross the cycle,,of births and as the being denoted by the 
syllable ‘OirT, by Sadhakas cleansed of their sins and desiring 
Moksa.’ How is the contemplation of that all-pervasive efful¬ 
gence to be carried out (as sakara or Nirakara) ? Of what 
description is that Being which has no physical components 
from hairs to feet [alamapadah)^ ■ And Prajapati answered, 
“The L)rd Vi§nu is indeed the Savior (tarakafi) without 
physical components from hairs to feet. I shall tell you how to 
meditate on Him. He has countless heads, countless hues, of 
golden hue, of reddish glow like the Sun or blue in color. He is 
to be meditated upon in the heart as having eight arms, of 
unlimited valo and power and as beginningless”. 

We have seen that descriptions of B- as formless [arupam) 
are to be understood in terms of absence of empirical (laukika) 
form. 


0) 
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Moreover, Arjuna’s question in XII. 1 (and its answer) 
relates two distinct beings as the object of meditation^ in the 
wording—“those who worship You and those who worship 
Ak§ara, the Avyakta” (Ye tvam upasate, ye ca Avyaktam 
upasate). According to £ahkara’s interpretation, the question 
relates to the same Adhikarins who seek thro* Sakara-upasana 
to cleanse their minds and gradually to attain the Nirguna-B. 
(Avyakta) thro* Nirakaropasana. But the wording in the text 
of the Gita refers to totally disconected Adhikarins (not 
Adhikarins of the same Being going from one stage to another)* 

XII.3-4. Let those who meditate on^You be superior. 
V/hat is the reward (fruit) accruing to the others (who meditate 
on Avyakta or Cetana-Prakrti) ? The Lord answers this ques¬ 
tion in‘Ye tu’ (XII.3-4). 

The Bhagavata Pur ana refers to Maya (and its Abhimanini) 
by these epithets: (By the power of) ‘that which is inaccessible 
to inference’ (apratarkyat) and ‘is difficult to be fully defined’ 
(anirdesyat) my feet have been severed” (i.17.19) The Supreme 


2. Moreover, in the Advaitic view, the Sagunopasaka is 
inferior to the Nirgunopasaka. But in utter defiance of 
this the Lord’s answer to Arjuna’s query saying that those 
who meditate on Him (the Saguna or Sakara) are superior 
and greater knowers of Yoga” (XIL 2 ) upsets the entire 
logic of Samkara’s interpretation. Read also : 

qfctanftnni3. q* i 

(GT) 
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B. has been referred to earlier by the term “daivam” in the 
passage “some others hold the Lord to be the cause of my feet 
being cut off” (i.17.18). 3 The Kasaycma sdkhd of Saw a Veda 
says : “At that time (of Pralaya) there was neither Sat nor Asat 
i.e. neither the great elements (Akasa and Vaya) nor the sub¬ 
ordinate ones (Tejo-8banna). There was Tamas and everything 
v was enveloped by it. This Tamas is the unmanifest, ageless 
fully indefinable—the Prakrti”. 

The Abhimanini of Prakrti is all pervasive and inscrutable 
in its nature. This has been stated in the Moksadhcinna : 
“From the Abhimanini of eternal Bhavarupajhana ( sasvcitcitamas ) 
depending on the will and control of Narayana, from the 
unaging, the supersensuous Prakrti inaccessible to the mind, 
the unborn, existing in Pralaya (asatydt) the amiable, the chief, 
which acts in accordance with the Lord’s wish, the unopposed, 
undecaying, undying form, that which has no physical body, 
the all-pervasive, all-creating Cit-Prakrti the Purusa (fourfaced 
Brahma) was born” Mbh. Xll 351.6). The Manu Smrti) 
reads “In the bsginnig this Prakrti was inactive as if slumbering 
all over, unborn, inaccessible to perception, inferece and sabda. 
The Gita itself refers to Cit-Prakrti as Kiitastha and Ak§ara in 
XV. 16 . Kulastha means being present in Avyakrta-AkaSa 
(as its presiding deity) The Rgvedakhila says : The Goddess 
Sri being present in Avyakrta-AkaSa is for that reason known 
as 6 Kutasthita > . The Gaupavana-lSakhd of Sama Veda reads ”The 
Cit Prakrti is all-pervasive, never dislodged from her permanent 
place (in the heart of the Supreme) one in whom the cosmos is 
rooted (visvagd) the source of the world, one without flaws”. 


3. This is the speech of Dharma, 
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XII . 5 . This verse answers the question how if Moksa is 
attainable by the upasana of Sritattva also one should at all 
accept the superiority of contemplation (of the Lord) to that of 

Sri ? 

That to which the meditation on Avyakta is the means is 
verily achieved with great difficulty 4 “Gati” signifies the means 
of approach (marga) . The consolidated meaning of XII . 5 cd is 
that the way to attain Me (the Supreme Being) thro’ 
AvyaJctopasana is traversed with very great difficulty. 

(XII.4 ab explains in what manner the approach to the 
Supreme Lord thro’ Avyakta is full of hardships t hinted at by 
the expression 'hi* in XII.5c). 

The direct envisioning (aparoksyam) of Avyaktatatva or 
Sri v$ impossible without intensive contemplation, absolute 
sense control and uniformity of vision in respect of the Lord 
(as spelt out under VI. 29-32) interesting oneself in what is 
beneficial to all beings and such other prerequisites of right 
conduct, right devotion to the Lord and other assets ( sadhana - 


4. According to this interpretation of the words 'Avyakta 
gatih’ the term ‘avyakta’ stands for the upasana of avyakta 
by extension of sense and in ‘gatilT the suffix \ktin 9 is used 
in the instrumental sense of being a means to something 
clse-^-in this case the contemplation of the Supreme Lord. 
IF gatifa is construed in the accusative sense it would make 
the attainment of Avyakta itself the goal of its upasana- 
But as the Lord Himself says in XII.4 c that the Avyak g 
topasakas attain Him, the phrase ‘avyakta garth’ has to be 
construed in terms of a “Lak§italak$ana w as above. 



adHyAya XII 


U1 

sandarbha). Without them there is no possibility of Avyakto- 
pasakas earning the grace of the Lord. In other words even 
with the envisioning of Srltattva, there is no possibility of the 
Lord’s grace being attained without proper contemplation of 
the Lord Himself. 5 

The approach to contemplation of the Lord thro 5 the 
envisioning of Sritatlva as a means thereof thus involves 
greater hardship in that even without resorting to Avyakto- 
pasana as a means those who contemplate on the Lord Himself 
attain Moksa more easily , 6 

Still the question about the other way of approach to the 
contemplation and attainment of the Lord thro’ Avyaktopasana 
has been raised by Arjuna in this context for this reason and 


5. The statement Na tad rte Visnuprasadab is, therefore, to 
be construed in terms of an inseparable association 
(ayogavyavaccheda) that it can never be that envisioning of 
Sri is not a means of attaining the Lord’s grace (But not 
that no other thing is necessary to earn His grace—sueh as 
contemplation .of Him). 

6. As J. points out towards the close of his C. on GB . XIII.6 
M. in his C. on XII. 4 has made anticipatory mention of 
some of the points made by the Lord in XII. 6-7. Read: 

(J, GBt. XII. 6) 


( J. GET. XII. 6) 
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purpose that those who have envisioned Sritattva will find the 
contemplation of ihe Lord very much easier after that. 

Nevertheless, ihe fact remains that the hardship is more 
in trying to attain contemplation of the Lord thro’ successful 
contemplation and envisioning of Avyakta or Sritattva, in the 
first instance, thro’ so much difficulty as has been pointed out 
(in explaining XII. 4- ab—in so far as one is bound to envision 
the Supreme Lord Himself by putting forth the same in 
tensity of effort or even less of it than is necessary in the other 
case. 

There is also the risk of Sritattva not being too pleased 
even with one’s extremely intensive Upasana of Hereself if 
there be any deficiency in respect of the other complementary 
requisites of sense control and other matters. 

The Lord’s own devotee, on the other hand, has this 
advantage of the fulfilment of the auxiliary conditions being 
rendered easy for him by the Lord’s own effort. 7 In this way, 
there lies greater hardship in the other way of approach to 
the Lord thro’ Auyaktopasana. All this has been unmistakably 
indicated by the Lord Himself in the text of the Gita in verses 
All. 3, 4 and 5 by the use of the prepositions ‘pari’ and ‘sam, 
and the comparative suffix Mara 5 in respect of the words 'upasate 
* niyamya* and *adhika , in connection with the meditation on 
Avyakta or Sritattva. 


I (IX. 307) 


(Srinivasa) 




ADHVAya Xli 5 ' 24$ 

The' Mci dh ucditin dasd ' said/a Of Sam a ‘ Veda also says in the 
connection - The 'Cit-Prakrti is envisioned only by those who 
worship‘lief’with"’'deepWvoYibn to'Tlynu,' who have completely 
conquered their senses, whose conduct is spotless and who have 
uniform vision in respect of. the Lord’s presence in all things. 
Wheu-Tbus envisioned she confers on her devotees sublime 
devotion to.the Lord .and abides with them, .removing all their 
obstacles • to .their..,.realisation of the Lord..‘ Such devotees of 
^ri, after meditating on Vasudeva and attaining direct vision 
ofHim-have everlasting peace {Mok$n) thro ’ such knowledge 
of Vi$nu and by His Grace 5 . 

The same thing has also been stated in the Aydsya sdkhd 
of Sama Veda :'# ‘The Lord is moved to graciousness togethe r 
with His consort* ‘Avyakta, with the same effort by which 
the* devotee has attained the grace of Sri, and hot by anything 
ipoxe. Rut the Lord tenot pleased with His devotee by his 
winning the grace of Sri alone. When He is pleased all others 
are bound to be pleaded, for certain- In the worship and 
contemplatiohof the Lord any surplus of effort or, deficiency 
of it does not become an offence by commission or omission. 
For He alone is the besiower of excellences and Moksa - not 
AvyaRta or others, by themselves*. 

. There is also another text in which.Sri. says /Desirous of 
Kaivalya (atmabhava) by worshipping me* devotees endeavour 
to please the Paramatman’. 8 There is a similar speech of Sri 


8. The dative case in Yatante Paramatmane' is in accordance 

i (?*?• n - 3 - 14 ) 

13 
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in Moksadharma (XII. 221, 25) ‘I always abide with those who 
remain steadfast in Dharma, who are devoted to the supreme 
Brahman, who always speak the truth and are humble 9 and 
bountiful’. 

In point of truth , 10 the Being referred to as beyound ‘Mahal’ 
(in the commentary on XIII-1) is <he Supreme Lord Himself. 
So it has been established with sound reasons in the Brahma- 
sutras (1.4.5-7)—“If it is contended that the Sruti speaks of 
other things we say no ; for it is the omniscient Lord that is 
spoken of by all the terms. And because the Upanisad deals 
with the exposition as well as the question relating to the same 
three topics”. This is also supported by the use of the 
masculine pronoun “tam* in Nicdyya tam (Katha. Up . i.3.15). 

The Agnivesya sakha also clarifies the same point when it 
says : “That which is above Mahat and everlasting. It is the 
Supreme Lord invoked by all—that is described as being 
beyond Mahat”. 

w 

It is not to be supposed that the very existance of Avyakta 
(or Prakrti) as an ontological entity in Vedanta philosophy 
has been denied by the Lord Himself in B.S.1.4.1. For its 
existence has been well established by Him in the Makabharata, 
Bhdgavata and other works. As for BS. 1,4.1 in which accord¬ 
ing to some commentators he has denied the very principle of 
Prakrti — (which then would automatically rule out the 

9. V. 1. ( Critical Edn. ) 

10. Read : 

fawfofr — ‘wa:’ ?fci I (j. gbt. xii. 5) 
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recognition of Sri or Avyaktba as its Abhimanidevata). ths 
correct position is different. The words of the Sutra c Sarira - 
rupakavinyastagrhltefy * are intended to set aside the conception 
of Ja<Ja- Prakrti as an independent principle , acting as the 
material cause of the world and as bearing the fullest primary 
sense of the word ‘Avyakta’ as adumbrated in the NiriSvara 
Sankhya system and to establish the position that this Prakrti 
or Avyakta exists and functions under the control and 
sovereignty of the Supreme Brahman as defined in Vedic 
Philosophy. 11 

This is clarified by the Saukarayana Sruti. “The Cit-Prakrti 
which brings forth the world is dear to the Lord as she is like 
unto a body to the Bodiless One”. 

§u confers high rewards quickly upon those who scru¬ 
pulously fulfil the rigorous discipline of her worship. Not so 
he Lord. This is what distinguishes the two. 


The FLgvedakhila says in this connection : "To those who 
meditate on Sri, looking upon her as golden in huei with hands 
like lotuses, as the ruler of all, and pervading all matter, (as 
she is in reality) She herself (saiva) grants within a month 
great (spiritual) riches and prosperity. Not so the Lord, 
jftow ci-JUfc .'<» tn fr. > . ... 

XIII. 6-:8. These make, it clear that Jbpse who .worship 

jo m n?£7UfE62R.r<TK~4 .toSqdS eWfifsa Ysurfc t-uj 

and mod it ate on the Lord with deyotion,„are free fr om such 


(W^rfebipl 'and/cfcrfedkatiofrt 
(^j^rltatlwa^sepaiJaAdy^:iqTiia3Kir,hasud5eeh tbf&ifghtt butmih<> the 

■ortob f riiunt EnsyrKI To ’ssn 3rft ni urtsi 

- 17T171 - 


lrl ^ ; ) RotrrthiCjfUll adissudsiora©# idhe?rdiffcierati interpretation eff 1 
a^fthes© Sirtrassfcyi different ftSWthTtel. J f 

pp.263-72^ -11# ni oj bonovbc loilivsi AV hi 
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Saukarayana Sruti also : What have they who worship and 
meditate on the Supreme Person to wish for and expect to 
receive from Avyakta and other deities?” 

The Moksadharma (XII. 328 - 30 ) also says^—“Of the four 
kinds of My devotees* the Ekantins are the foremost as they 
are not devoted to any other deity (anew) adevatafj). I complete 
their $adtmnas in a special manner for these Ekantins discharge 
their karmas without expectation of any rewards (other than 
My pleasure) 

XII. 12. Knowledge is better than contemplation 12 with¬ 
out it. Better than such knowledge 13 without contemplation 
is actual contemplation with knowledge. So it is stated in the 
Anabhimlana Sakha of Sama Veda-“Better than mere contempla¬ 
tion is that informed by knowledge. Therefore, Aparok§a 
ensuers after such conteir plaljon ard thei 

The statement in XII. 12 that surrendering of the fruits of 
karma is even better than Dhyana is to be interpreted more as 
a laudation than as a statement of fact, Otherwise, how can 
the Lord be telling Arjuna in XII. 11 ab “If you are not able to 
do even that much”—i.e. to say doing your work for My sake” 
(XII.10 cd) “then surrender the fruit of your action to Me”. 
He has also stated in V.2 cd that Karmayoga or doing one’s 
work with the sole object of pleasing the Lord by such work 
excels the other negative aspect of karmasannyasa in terms of 

12. As ‘abhyasa* has been recommended to achieve steadiness 
of mind in XII.9 it seems appropriate to understand this 
term in the sense of Dhyana as such, as has been done 
by M. 

13. Knowledge of the Lord to contemplate on Him and the 
attributes of the Lord upon which to contemplate as given 
in VI.29.32 and further adverted to in XII.6-8. 
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cutting out the hankering after their fruits for oneself. That 
being so, it stands to reason that Dhyanayoga is necessarily 
superior to all such other disciplines as Karmasannyasa (in its 
negative aspect.) and Karmayoga. Moreover, there is the clear 
pronouncement in. the Kdsdyana Sruti on this point that 
w Dhyana is proclaimed; by sages to be superior to all other 
sadhanas. Jnana and Bhakti centring on the Lord, added to 
DhyaoaV is still superior. Neither the giving up of karma nor 
dispassioh consisting in not regarding objects of sense enjoy¬ 
ment as agreeable to oneself or Tyaga in the sense of no 
hankering after fruits of Karma can equal even a fraction of the 
fruits of Dhyana informed by knowledge 55 . 

Tho'these two statements (Gita XII.12 c and the above 
from Kasayapa Sruti) are on a par as pronouncements, the 
commendation of giving up of Karmapliala with particular 
reference to those who are not even able to practise Karmayoga 
which is so itidubitably below Dhyana* makes it clear that the 
pronouncement in Gita XIII.12 c (Dhyanat karmaphalatydgo 
vi&isyate) is not to be taken at its face Value This commenda¬ 
tion of and praise given to Karmaphalatyaga (over and above 
Dhyana, in XII. 12 c) can be consistently explained as being 
due to the important reason that karmaphalatyaga or giving 
up the desire for the fruits of action for oneself is a most 
potent factor in promoting higher knowledge and Dhyana, 14 


14. This can be seen from the terms of reference in the 
Murid . 'Up, 

srr^ott i 

i ( 1112 } 
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This point is brought out by the Gaupavanasakha “Dhyana 
linked with tyaga is far superior to dhyana without it”. For, 
it does not at all stand to reason that Mukli is attained 
immediately after and by mere giving up of desire for fruits of 
action etc. On the other hand Mukli is attainable by Tyaga 
linked with Dhyana, which is the next indispensable stage. 

The praise bestowed on mere Tyaga holds good even from 
the point of view of this alternative interpretation of XII.12 c, 
just as when one says X wall conquer his foes with the aid of Y 
and not without it.” 15 

XII.19. The repetition of ideas between some of the 
words and phrases in verses 16, 17 and 19 is to be explained on 
the basis of their interrelation as general and particular state¬ 
ments or as the original and its explanation in some instances. 
In respect of Harpaniarsabhayodvegair muktah (ver. XII. 15) and 
its counterpart Yo na hr$yati.(Xll. 17) the latter is to ensure 
that there is uninterrupted continuity of the state in question, 
(which is not explicit from the participial form C rnuktch 9 used 
Wn, t0 P rec1ude the 

KiBnoqmi ad, ot sub 

— it n irri m/dtofi ; lw —rrtl—rof 

* 1 - sac-- rIO bnc aahof ^ntJornrnq a r 

15 3# 'afciT, flfH: 

tri atii motl ns*** art oso ?idT ,ti 

In the present case also the help given by, Katnaaphala 

tyaga to ^#u*^«na 

f without its aid is a sufficient reason to emphasise the 

1 f wn*S* 
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The repeated references to Bhakti (and Bhaktiman) in 
verses 14, 15, 16-20 is to bring out the superiority of devotion 
to the Supreme Lord to the upasana of Avyakta or Sritattva. 

The attributes referred to in verses 13-19 are intended to 
elaborate and elucidate what is intended by implied extension 
( upalaksana ) in XII. 6. 

Samkara has held that these attributes of advestrtva etc. 
spelt out in verses XII. 13-19 arc enjoined with reference to 
those who are Upasakas of Nirguna Brahman or ‘Avyakta’ or 
‘Aksara’ 16 . 

This is farfetched. 17 For the passages (13-19) stand much 
nearer and closer in context to devotees of the Lord expressly 
referred to in the immediately preceding verses (6-11) while the 
reference to Aksara or Nirguna Brahman, as conceived by 
Samkara is to be found as far back and away as in XII. 3-5. 
His interpretation is» therefore, against contextual contiguity 
apart from the clear statement in Yo madbhaktas sa me priyaty, 
which is one of the seven in the series begining with Adve$ta 
.•••(13)- 


16 3 ^ 5 :, 

wjjr i ( s - GB • x n<w 


17 i eft 

araflrr | i* fsR: 

i ( J ) 
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XII.. 20: - -Concludes with a sumrritrig up of- what has been 
slated ^earlier-in-Xli. 6- 8 : . Dharma is ‘ the LorS J ( Vi§nti^.^ 
Whatever contributes to- Hisupasana is * dharmydm -Amrtani 
* s ^bat destroys death, decay .and other • aspects;.o£. trajismi- 
s;. f ^ ' mymuom*. thus.come&.to meah.; .the.;means 
leading to the Lord and immortality. - ~ X ..I 

4 Srad is the asset of faith. ...The lexicon also says e £rad’ 
denotes \ dstikya (faith in God). Those who have such faith are 
* Srad-dadhanaW y 9 ~ 


lo ^R®h^T5L ^ I Jayatirtha points out th&L,/4hagfQ&’ in. 
this contextjcainnot be taken in its ordinary sense of unseen 


- nfefi t (tirfr$ia) earned by^itatfflSal^eithetpiavrtta 
V . or Nivrtta, Pravf cyppos^& to :rdgMdve^a etc., 

deprecated in tJit^a. NivtUa kaf|n^.. on ;the other;hand, 


being the cause of producing the state of freedom from 
> ragadvesa cannot be considered' is ^produced ftp it. > > ^ 


19, L. has.-i-learned- note discussing, whether ' ‘£*adX-i£ to be 
treated as a preposision according to the Vartika or as a 
noun form. 
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adhyAya xiii—ksetraksetraj^ayoga 

The third Satka is in the nature of a review and summary 
of the preceding two. This Adhyaya is a condensed but co¬ 
ordinated exposition of some of the main topics dealt with 
before such as the means of Aparok§ajnana (elucidated in the 
first six chapters) the object of this knowledge viz. the 
Supreme Lord and His nature and attributes (elucidated in VII, 
ff) the nature of K§etra (elucidated in VII. 4-5) and the 
plurality of souls and their difference from the Lord (taught in 
II. 12 ff). 

XIII. 4. ‘Yadvikari’ means the properties with which it 
(the 'ksetra') is endowed. 'Yata&ca yat* means “by which it 
(the ksetra) is impelled to act (yaf) 1 ”. u Sa ca yo ® or “who He 
s” refers to the prime mover of all to such activity ( pravar - 
taka#). 


1 does not carry the tame sense of "which from 

which” or froin which (cause) a given effect is born 
(as in S.’s com.) as such a sense is already conveyed by the 
words •Yadvikdri * according to his own interpretation . 
Moreover, it requires the importation of the predicate 
°utpadyate n to complete the sense. Hence M. has given a 
more insightful interpretation of “yat” as a present 
participial form of the root \/in “to move” which agrees so 

well with following reference to Sa ca yo yatprabhavab — 
viz. the K§etrajfla or the Lord who indwells in a'l 
and knows all about its composition and working. 


14 
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The words “YataSca yat” are intended to show that th e 
ksetra is moved to its activity by the Lord while *$a ca yo r 
brings out the essential characteristics of such a Being. There 
is thus no overlapping of ideas between the two. 

XIII. 5. Brahmasutras are the well-known Sarlraka 
Sastra (of Badarayana). 

XIII. 6. 7. Desire, aversion? pleasure? pain and others 
are the vikaras (modifications) and the preceding “Bhumi, 
apo, anala” etc. are the ksetra. 

Xlir. 8. The reference to the absence of self-praise and 
other assets is by way of indicating the means of attaining 
Aparok§ajnana of the Lord whose greatness is going to be 
expatiated upon from XIII. 12 to 17. ‘Dambha’ is projecting 
a false image of one's own greatness, The lexicon defines it so. 
•arjavam* (rectitude) is consistency in thought, word and deed. 

XIII. 9. ‘Sakti’ is attachment. The same when carried 
to excess is ‘abhisvahga* a snare, as defined in the lexicon. 

XIII. 11. ‘Tattvajnanarthadarsanam’ signifies deeply 
cogitating on the purport of the Sastras in order to attain 
Aparoksa* 

XIII. 12. The words ‘Param Brahma’ (Supreme B.) bring 
up what has been predicated in “Sa ca Yah” (Ver. 4). The 
remaining words describe the greatness of the Lord conveyed 
by the words 'Yatprabhavah. (Ver. 4). 

The compound K anadnnat * should be construed as a 
negative Bahuvrihi meaning a Being which has no body, organs, 
qualities or activities which have a temporal beginning ( adi)% 


31R I 


(J) 
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It would betray an admission of incompetence in versification 
with adequate power of expression on the part of the GJtacarya 
to brush aside the suffix ‘mat’ in anadirnat as a mere verse- 
filler 3 . Otherwise, the shorter form anadi would have sufficed 
and the metrical deficiency could have been made good in other 
meaningful ways. 

XIII. 14. ' Sanendriyagunabhasam' signifies that (Lord) 
who illuminates ( abhasayati ) the power of all our sense organs, 
making them capable of revealing to experience their respective 
objects, {vifayafr). The correct meaning of the other description 
of B. as having no indriyas etc, (XIII. 14) has already been 
made clear earlier (in the course of our Bha?ya on Adhy. 
II.verse 50). 


3. As has been done by S. :— 

(SGB —12). S. also quotes an earlier interpretation (pos¬ 
sibly shared by Bhaskara whose C. beyond Adhy. IX. is 
not extant ), splitting the words as anadi and matparam 
which overcomes the redundancy of the matup- suffix. 
Both S. and J. reject the interpretation of matparam 
propounded by this unknown commentator who, however, 
like them takes the word “Brahma” to refer to the Supreme 
Brahman. Curiously enough Ramanuja too follows the 
unknown commentator mentioned by S. in splitting the 
words into anadi and matparam but differs from S. 
Bhaskara and Madhwa in holding that ‘brahman’ here 
refers to the JJvatman. He does the same in other crucial 
contexts also. Attention is invited in this connection to 
my paper on Bhaskara A Forgotten Commentator on the 
Gita, published jn the I.H.Q. IX. Calcutta, 1933, 
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XIII. 19. The virtues of amamtva etc . have been 
given precedence of enumeration over the ‘Jneyam’ 
(XIIL12-17) to indicate the fact of their being subsumabte in 
the Vikaras of Prakrti, before passing on to the Jneyam 
(Brahman). The ‘prabhava’ or majesty of the Lord has been 
described (beginning with XIII12 cdl after enumerating the 
means of realisation partly because of the abundance of the 
Lord’s Majesty and the intimate bearing of their knowledge on 
the pursuit of Sadhanas by the seeker. 

XIII. 20. The reference to Prakrti, Vikara and Puru§as is not 
irrelevant in this context. The interrelations between them are 
briefly touched upon here (XIII.20-21) for the purpose of 
elucidating the statement “Yatasca yat” (whence it derives its 
impulsion to activity)—as it has been explained by us. 4 


4. The Lord's impulsion of al] finite reality has been conveyed 
by the words “Yata&ca yot\ This can be elucidated only 
after His prabhava has been made known. This again 
presupposes the knowledge of the finite reality which is 
subject to His impulsion. It consists of “K§etra M with all its 
ramifications into cit and cetya. For the term ksetra in 
its broadest connotation includes both Prakrii andPuru§as» 
in whom the Lord indwells (as the etymology of the term 
ksetra ( k§tyate atra Bhagavata iti ksetram) establishes. 

Hence the term “Prakrti* includes the twentyfour tattvas 
beginning with Mahat. The term ‘Vikara’ similarly com¬ 
prehends the Sattva, rajas and tamo-gunas of Prakrti and 
all their modifications come under the description of 
vikaras. 
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By ‘guiias’ here its properties of Sattva, rajas and tamas 
are also understood. The vikaras and the three gunas have 
been separately referred to in the text in order to make it 
clear that the gunas which remain in a subtle state in pralaya 
put on a slight increment {upacaya) at the time of creation. 
This is stated in the Madhuchandasa Sakha—'“The three 
gunas which partake of the nature of both effects and rot 
effects (Karyalcarya) during the period of creation (in so far 
as they do undergo a slight measure of increment ( upacaya) as 
compared with that of the Mahabhutas, but which being so 
slight is negligible and hence treated as akaryo). 

Ill 20- 27. The physical body 5 is termed karya. The 
lexicon confirms this by saying “the body is known as ‘karya* 
(effect)”. The sence organs are designated as *karanani\ 

‘Bhoga’ presupposed in the term ‘bhokty* (fvo) consists 
in the apperception of or in one’s being able to 
directly intuit the states of pleasure and pain under 
experience as occurring to one's own self. Such intuitive 
correlation of experience to . one’s own self is bhoga 6 
Only the soul which is of the essence of consciousness 
( cidrupa) is capable of such bhoga (and not Ja^a-Prakrti 
or its modifications, such as the antahkarana , which 
is then supposed to be mistakenly transferred to the Puru§a* as 
the Sankhya system holds). 

As the body and sense organs are products of Ja<Ja-Prakrti 
thro’ self-modification ( parindma ), this Jada-Prakrti is here 


5. The term 6 £arira' applies to the subtle body also. 

6. m iw: I 
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spoken of as the ‘agent* (kartr) by way of courtesy (upacara). 
The Bhagavata Purana (III.27.9) supports this position when 
it says “The learned ones hold the Cetana-Prakrti to be the 
efficient cause of the coming into being of the physical bodies* 
the senses and the mind (kartr). They also hold the Supreme 
Being (Puru§a) who transcends both the Jada and Cetana 
Prakftis to be the principal cause in making the Jivas experi¬ 
ence the pleasures and miseries in life 7 . 

XIII.23-24. Speak of the Lord who impels the k$etra to 
activity ( Yatasc.a y at^ as stated in XIII. ?. 

The Lord is *Upadra§ta 5 the exalted witness and ‘ anamanta * 
W'ho deliberates and guides the soul in every one of its 
activities. 

In Xlll. 21 ccl it is the individual soul which has been 
referred to as implicated in participation in the experience of 
pleasures and pains in life. But in ‘Prakrtim puru$am caiva... 
ubhavapi’ (XIII 19) it should be understood that the Lord and 
the individual self are both connoted by the very same word 
(used once) by way of Vua/‘/• a’-device. Therefore, in XIII- 23 
both are meant. 

Samkara construes the words 6 Ya enam (evam) vetti 
Purufam 9 (XIII. 23) as proclaiming the Jivatman's identity with 


1. The Vivrti of Raghavendra clarifies here that the part 
played by Cit Prakrti in providing the selves with their 
bodies and organs, which are the modifications of Jacja 
Prakrti, is comparatively more than what it is in enabling 

them to enter into their experience of pleasure and pain of 
life—where the Lord’s part is much more, 
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the Lord 9 ' : This is against the supreme purport and governing 
thought of all the Sastras. 

For the purport of all Sastras is to expound the absolute 
glory and greatness of the Lord. So says the Saukardyana Sruti 
“All Vedic pronouncements and nydyas embodied in the 
Mimamsa g^stra of Brahman have the glory of the Lord as 
their highest purport, which because of its vastness is (said to 
be beyond the power of words to describe, in full. Not only do 
the $rutis purportfully ascribe countless transcendental attribu~ 
tes to the Lord (Visnu) but in the same breath predicate their 
actual presence in Him. There is no overriding reason to set aside 
this fact of the actual presence of such transcendental attributes 
and glory in the Lord. Nothing contrary to the Mahatatparya 
of scripture in respect of the Lord’s glory can be established by 
either perception or even the Puranic texts because of conflict 
with their own basic ground of proof (upajivyapramd^a) to which 
they have to defer, before proceeding further. And inference by 
its very nature can give rise to knowledge which is comparati. 
vely less powerful than perception or scripture”. 

For this reason, the Mahatatparya of Sruti in respect of the 
Lord’s Supreme Majesty cannot be upset by any kind of 
reasoning. The very reasoning by which it is sought to be made 
out that the Lord’s glory is not a fact , will on account of 
Upajivyapramanavirodha be rendered fallacious. The glory of 
the Lord would thus remain true for ever as established by the 
Vedas. 




(S. GB. XIII. 23). 
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There is no difficulty also in recognising a subsidiary 
purport of scripture in respect of the actual presence of such 
glory of the Lord without prejudice to the final purport in regard 
to His glory as tuch. However, as a matter of fact, we have 
it on the authority of the same source that the predication of 
supreme glory of God in the scriptures equally presupposes 
supreme purport in the actual presence and reality of such glory 
in the Lord as, in the final analysis, it is all one and the same 
thing for the Infinite Being of the Lord to be and to be full of 
supreme glory . 9 There is thus no ground for holding that the 
Supreme Lud is Formless and that He must, therefore be 
devoid of glorious attributes. We have shown how the 

Saukarayana Sruti of the Sama Veda has predicated attributes 
like reddish hue to the Lord (See Bha§ya on XII.2) 

Further, it stands to reason that reasonings put forward by 
the human mind to discredit the glory of the Lord may be the 
outcome of ignorance. But there is no possibility of the 
statements of the Vedas, which are intrinsically valid, becoming 
fallacious at any time. Defects due to failure to detect the 
presence of upadhis (limiting conditions) or logical fallacies 
cannot be ruled out in the case of human beings liable to such 
failings 

It cannot be counter-argued that in some grutis which we 
have wofstudied, there may be statements to the effect that the 


^ I 3H v- m\k m 
wwrt l fa i 

(J. GBT. XIII. 22) 
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Lord is wanting in supreme glory. For we read in the same 
source (quoted earlier) that “there are no dissenting voices to 
the glory of the Lord in the Srutis, nor any reasoning to that 
effect. Thus spake Prajapati, thus spake Frajapati.” 

The theory of the Lord’s oneness with the Jiva is in conflict 
with the Lord’s glory, as established in the Srutis, the Sutras 
and in the Puranas. The Brahmasutra (IT.3.50) proclaims the 
Jiva to be only an abhasa i.e. Pratibimba of the Lord. (And 
the Pratibimba is, as such, different from the Bimba-in this 
case, the Lord). In the Mahahharata we read “King 
Janamejaya asked Vaisampayana - O learned Brahmin, Are 
there a number of Purusas or only one? If many, are all of 
them of equal status or is only one among them supreme and if 
so, who He is and in what way He is so? Be pleased to 
enlighten me on this question. Vaisampayana replied - “The 
common folk have no idea of the One Supreme Being among 
the Purusas. I shall tell you how that one Puru$a who is the 
source of all, how He is all pervasive ( Visvam) and superior 
to all, in respect of His attributes He is the Indweller (Antara- 
atmS) of my soul and of all embodied beings* (Moksadharma 
XII.361) 

It cannot be seriously maintained that the world of finite 
reality of souls and matter is all a myth like a dream or a 
magical show a nd that therefore there is no substance in the 
supposed glory ( utkarsa ) of the Lord as distinguished from 
the world of inferior status. 

This theory of the cosmos being an unreality like a dream 
or a magical show or its like, has been repudiated by the 
author of the B. S. (II.2.29) He has staled that the world of our 
15 
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waking experience cannot be dismissed as unreal like a dream 
as it shows the contradictory attribute of not being sublated 
within our experience. We have no evidence to think that the 
whole world is the outcome of the distorted fancy of some 
mind or minds. On tbe contrary, enough evidence has been 
cited by us in the course of our commentary on Gita II. 50 
establishing the correct view that the finite world is real and 
that it is inferior to the Lord and is dependent on Him. 

As for certain descriptions in the Puranas representing 
the world, sometimes, as a passing dream, they should be 
understood figuratively, as explained in the Ay asy a sakha of 
the Sama Veda—“The world is said to be verily a dream on 
account of its fleeting nature, its impermanence and susceptibi¬ 
lity to change. But it is not a myth, as it is not contradicted in 
our experience”. 

We shall now dispose of another objection to the transcen¬ 
dental majesty of God being the highest purport of the Srutjs— 
Can it not be that it is groundless to accept the glory of God 
as beityg'true?. For* the Sxutis—counsel meditation on Hit# 
as one's own self—or what is known as Abamgrahopasana* 
As the individual self possesses no transcendental glory what¬ 
ever' it stands to reason that the Lord with whom he is to be 
identified in meditation cannot also be endowed with any such 


10. Tho J dreams are real according to Madhva’s Siddhanta 
(See my BSPC Vol. III. Chap. 2-5. pp. 8-49) the reply 
given here assuming the dream experiences to be unreal is 
just a concession to the opponent's view and partly also in 
view of the fact that there is greater scope for misconcep¬ 
tion in them. (J). 
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transcendental glory. How then could any one make so much 
ado about the socalled glory of God being the indisputable 
Mahatcitpaiya of the Srutis, compelling us to abandon the 
doctrine of the Jivatman’s identity of essence with the Lord ? 

The entire objection suffers from a total misconception of 
what Ahamgrahopasana actually stands for, in the pristine 
tradition of the R$is. It does not require us to contemplate 
the Lord as being one with the JIva, What is prescribed is the 
meditation on the JIv&tinan as being one with the Lord. But 
here one has to be wary . The oneness intended is not the 
absolute unqualified oneness of essence (jiirupadhika). As 
absolute identity between the two cannot be pressed in (he face 
of Upajivyapramanavirodha as has already been shown, the 
oneness envisaged by way of Ahamgrahopasana has to be 
understood (figuratively) in terms of the JIvatman being a 
dependent reality who owes his existence* activity and power 
of functioning, to the Lord—in other words, as standing in 
the relation of a Pratibimba to its Bimba, technically' symboli¬ 
cally and analogically speaking. 

This point has been fully established in the following text 
of the Mddhucc.handasa Sruti “The sages speak of the Jiva’s 
oneness with the Lord Vi$iju in virtue of his being a Pratibimba 
of the Lord.” The Agnivesya Sruti also bears out the point 
that Ahamgrahopasana has for its goal and reward the attainment 
of similarity of form (Sarupya) with the Lord : “There is no 
doubt that the devotee who resorts to Ahamgrahopasana 
attains within a very short time similarity and nearness to the 
Lord 5 ’. The Vamana Ptirana too defines Ahamgraha (knowing 
as one’s own self) in terms of the Jivatman's realising himself 
as U I am His” (taityab) - 11 1 bjh i* t j Hun ’. Elsewhere also we 



268 SRI MADHVAcARYA’S gItA-bhAsya 

read : ft The Lord is known by Jivas as a servant knows the Master 
-viz. as “I am He- in the sense of being absolutely in His power 
and not because of having any actual identity of essenc o(svatah) 
with Him. The Jivas shall meditate on the Lord in terms of 
his being the Lord’s servant and his Pratibimba. So it is said 
in the Agnivesya Sruti of the Sama Veda “The Supreme Lord is 
to be worshipped by the Jiva with the feeling “I am His servant 
and am He in virtue of being His Pratibimba 

The essence of a Pratibimba consists in complete dependence 
for its being on the Bimba and bearing some degree of similarity 
or resemblance to the Bimba. 1 

XIII. 24. ‘Sankhya’ here stands for the true knowledge of 
the Lord’s nature and attributes as expounded in the Vedas 
(and not the school of Kapila). 


1. The figure of Pratibimba is applied by M. to describe the 
Jivatman’s metaphysical relation to Brahman has certain 
distinctive nuances of thought. Unlike the ordinary reflected 
image of an object in a mirror it is not conditioned by an 
external medium (upadhi) and is not, therefore, produced, 
impermanent, or lifeless (Jatfa). The only point of 
similarity between the two pratibimbas is their similarity 
in certain respects to the original and their complete 
dependence on their Bimba for their existence. Unlike as 
in Advaita philosophy, the Pratibimba is not identical 
with or the same as the Bimba, but is a different entity 
and a real one . See also my Philosophy of Sri Madhvacarya 
Chapter-XXXVL 
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Each of the four successive stages leading to Aparok§a 
is not to be understood to be capable of leading directly, 
severally and exclusively of the others to Aparok§adarsana 
of the Lord. In the logical order, the Ni§kamakarmayogins 
have to go thro* sravana> paroksajnana , and dvhdna to attain 
direct vision of the Lord ( drsti ). In the same way, those who 
have reached the second stage of ^ravakas have to acquire 
Parok§ajnana and practise meditation to attain Aparok§a. The 
Jnanayogins similarly have to go thro* deep meditation. AU 
this has been stated in the Gaupavana Sruti ; a The doer of 
Ni$kama Karma in the end perceives the Lord after duly going 
thro’ the subsequent stages of hearing, knowing and meditating 
on the Lord. The Sravakas too, similarly, shall see the Lord 
only after getting knowledge and practising dhyana, The 
Jfianayogins (referred to in the Bha§ya on Gita III. 3) 11 like¬ 
wise perceive the Lord only after intense dhyana. Everyone in 
any of the successive stages has to go thro’ all the other means. 
Otherwise there is no possibility of direct vision of the Lord”. 

Tho* all these means are to be combined (successively by 
all), the reference in XIII. 25, severally to different Adhikarins 
as reaching the goal is to be explained by way of guidance to 
such as finding themselves arrived at a particular stage thro’ 


11. TOT I 

TOcT: II (G-T III1) 

fi^rer snr: sfo— ffffasT: 

TOtfetfT | TO m I 

I (GB.III 3) 
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Sadhanas in earlier life, still find it difficult to reach fulfilment 
of that stage, by counselling them to intensify their sidhanas 
at the immediately preceding level and go forward again. 

XIII. 27-29. These verses dwell once again on the nature 
of Prakrti, Puru$a and fSvara broached earlier in XIII. 3 by the 
words “Yad^k* and “Yatprabhavah”. They make clear how the 
Ja^a-Prakrti provides the stuff of the universe while the 
selves get encased in the bodies provided by Prakrti and how 
the Lord holds His pre-eminent position of being present 
equally in all the creatures and the modifications of Prakrti in 
all the fulness of His powers and attributes undiminished and 
unblemished in the slightest measure by any of the changes to 
which thePuru$as and Prakrti are exposed, in their career. 

XIII. 30. One who understands that all karmas carried 
out by him are really brought about by Prakrti alone - in the 
three senses of that term (as elucidated in the Bha$ya and 
Tatparya, on III 27-28 and likewise that the Puru§a ( Jfvatman ) 
has no independent agency perceives the Lord (atmanam). 

XIII. 31. “Seeing the multiplicity of beings as resting on 
one {ekasthamY means realising that the multitude of beings 
depends on the One Supreme Lord Vi$tju (as emphasised in 
VI.29 and 31). 'Tata eva ca vistaram ’ means realising that 
all of them have their genesis from Him. 

XIII. 32. This verse predicates of the Supreme Lord 
indwelling in the body [ksetra) that He is beginningless, void 
of the three gugas, imperishable (avyaya) as well as free from 
all attachment and unaffected by the pleasures and pains of the 
embodied souls tbo' indwelling in their bodies. 


12. see f.n. 22 on III.28 
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The Lord’s imperishability is concomitant with His 
cmaditva . For, as a rule, things which have origination are 
liable to perish and are composed of the three gunas or are 
swayed by them. 

The real sense in which the statement “the Lord does not 
do anything (na karoti ) has been explained by us in earlier 
contexts and should be understood accordingly 13 . Moreover, 
His activities are quite unlike those of worldly beings. There¬ 
fore, such negative descriptions are to be understood in the 
same way as the Lord's description in the Martdukya Up. (7) as 
‘Na prajnam ’ (lit. ‘not cognitive *) i*. which really signifies 
that the Turiya Form of the Lord does not illumine the mental 
constructs of meditation. 

XIII. 35. The phrase bhutaprakrtimoksa signifies the 
saving means of knowledge which leads to release from the 


13. ef. wf I 

14. M*s bha$ya on the Mandukya construes the various terms 
of description of the ViSva* Taijasa, Prajfia and Turiya 
Forms of the Lord, such as sthulabhuk 9 praviviktabhuk » 
kdra^abaddhah, nantabprajnam , na bahibprajnam in their 
causal sense ( antarriltavic ). The description c na prajnam’ 
accordingly* has been construed in the sense of 

i 

(Ragbavendra; Mandukya-Khandartha.) 
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bonds of the elements of Prakrti 15 . The means of such know¬ 
ledge have been set forth earlier in Amanitvam .... (XIII .7-11) 


15. The words "Bhutebhyaji Prakrtesca moksasadhanam* in M’s 
bha§ya admit of being read as two distinct statements or as 
a single oite. The term mok§a in the text of the Gfta 
(xiii.35)has been understood in the sense of the means of 
acquiring Aparok§ajnara, such as amanitvam- These are 
indirectly ( paramparaya ) the means of attaining Moksa. 

Sankara understands by 'bhutaprakrtimck$a' the 
cessation of Avidya which is the source or material cause 
( upddana) of the elements. This is unsatisfactory as in this 
case the reference to bhutas will be quite superfluous as the 
shorter phrase Prckrtimok$a would suffice to convey the 
intended sense. Moreover, as no previous reference to 
Avidya has been made in the lext of the GUd so far, the 
use of the particle 4 exam' (thus) by way of an antecedent 
reference to its destruction will not be in order . 

The compound Bhutaprakrtimoksah as it stands in the 
text of the Gita has been construed by M. as an ablative 
Tatpuru$a by taking recourse to grammatical *Yogavi- 
bhaga’ of Panini's Sutra Pancami bhayem (IT.1.37) pre¬ 
scribing the use of the ablative. 




adhyAya XIV 
GUl^ATRAYAVIBHAGAYOGA 
The next five Adhyayas deal at considerable length and for 
the most part with the modus operandi (itikartavyatd ) of the 
twin Sadhanas of Nifk&makarma and Dhyana in respect of 
Aparoksajnana. 1 These Adhyayas cover different aspects of 
them. 

XIV. 2. ‘Mahad brahma' is the Cit-Prakrti or ‘Sritattva. 
This Cit Prakrti (Mahalaksmi) has three distinctive forms viz. 
Sri, Bhu and Durga, presiding over the three gunas s attva- 
rajas and tamos respectively. The other four forms Uma 
iMaheSvari), Sarasvatl, Kaumarl (Rati) and Indrani are Jivas 
imbued with partial aspects (amta) of Sri present in them. 
This is stated in the Kdsayana Sruti ; 5ri, Bhu and Durga are 
Mahalaksmi herself. She is the progenitress of the world and 
one who causes bondage as well. Uma, Sarasvati and others 
are only Jivas 2 imbued with her amsa and are, therefore by 
courtesy spoken of in the Vedas as her own self. 

1. R Ca d: srrar- 

(xvii. id. swrftar 

I (Srinivasa) 

2. The goddess 5ri is not classed as a Jiva in Madhva’s phi¬ 
losophy as she is at no time subject to embodiment in 
Samsara or touched by its sufferings. Cf. the definition 
of a Jiva given by M. 

*r 5^ 5# % 3 n* sprite^: I 

Sri in M.’s system is Nityamukta and is designated as 
“Sama-na* in BS IV. 2-7 (See my BSPC Vol.III.p. 665.667). 


16 
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The genitive 'mama 9 is directly connected with 'Yonih, 
meaning the womb in which I (the Lord) deposit my seed. 
There is no need to import some other words between the two 5 
to preclude the term *YonV from being mistaken for the source 
of one’s own (the Lord's own) being or 'mother’. For the 
concluding words of XIV.3.b are sufficient to preclude such a 
meaning. 

The Sdrkardksya Sruti of Sama Veda also says the same 
thing : “Mahamaya or Cit-Frakrti, free from all suffering is 
the womb meant to carry the seed of Vi$nu. However, in her 
Avataras she makes herself appear to be suffering with the 
Lord. In both the cases it is to delude the undeserving”- It 
follows from this that the sufferings of Sita are merely a 
projection of the non-existent by way of erroneous knowledge. 
This has been stated in the Kurma Purana 4 . 


3. The reference is to 6amkara’s interpretation : 

4. tfrai i 

(quoted by Jayatirtha in his C) 
A. K. Majumdar (Caitanya His Life and Doctrine . p. 189) 
records : “Caitanya got a ms. of Kurma Purana referring 
to Sita takiig shelter in Agni when she saw Ravana. 
Agni takes her to Parvati and replaced an illusory Sfta. 
The ms. was got from Madurai. 
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It should* however, be noted that the Bhudevi who is 
subject to suffering as we hear in the Puranas 5 is different 
from the other BhudevI who is one of the three forms of 
Mahalakshml. This has been stated in the Saukarayana Sruti : 
“The Bhudevi who is one of the three forms of Mahalak§mi is 
different from the well-known presiding diety of the earth 
The latter is only a Pratibimba of hers by several remove, 
and is the deity of the lowest of the five elements ( bhuta-avama) 
while the other is the primary source of all the elements . n 
TheAnabhimfana Sruti (of Samaveda) also tells us—“The great 
grandmother of the worlds sometimes renders service to others 
at her own wish”. The reference to Sita’s serving at the 
hermitage of;Valmiki in the Matsya Purana is also to be taken 
in the same way. 

Therefore, it is the Cit-Prakrti that is denoted by the 
expression mahad brahma. Fori in the same ( Matsya Puraria) 
we read : “These two are *mahat brahmas”—Cit Prakrti and 
the Lord”. 

XIV. 5-6. The manner in which the three gunas forge the 
chain of bondage is explained in order to enable the self to taka 
to proper means for its eradication. 

XIV. 7. The phrase 6 Tfwdsangasamudbhavam 9 should 
nor be construed to mean that rajoguna is produced by the 
combination of desire and attachment (as in 3amkara- and 
Ramanuja as it would conflict with the statement of the Gita 


5 . cf %rr w fWt: i 


(Bhagavata X- 1- 18) 
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(XIV.5b) tracing all the gunas to Prakrti)* 3 . The compound 
should, therefore, be construed as a Tatpuru§a, meaning 
that which causes ( karanam ) desire and attachment 

crat: mm 0 7 

XIV. 8. The statement here that Tamas is t ajFianajam' 
is not to be construed (as in Samkara and Ramanuja) as convey¬ 
ing that it is produced from Ajhana as the concluding pro¬ 
nouncement in XIV. 17 c makes it clear that both heedlessness 
and delusion (ajhana) are the outcome of Tamas. 

For this reason, the phrase * ajnnajam * is to be taken as a 
Bahuvrlhi compound meaning that Tamas is that from which 
Ajfiana takes its genesis (ajndnam jayate yatas tat V 8 . 

6 . Even if the expression s amudbhava is understood in the 
sense of what “manifests* desire and attachment, it would 
still be inconsistent with the context of the enumeration of 
the effects of the three gunas to refer to the effects mani¬ 
fested by desire and attachment. 

7. The grammatical correctness of the use of Samndbhavam 
in the neuter, in M.’s bhdsya has been explained by 
Kr$nacarya in his gloss, on GBt. 

3<nts5(P&r»i i h =3 

l JTfRpnmtJiT^ l 

8 . Raghavendra’s Vivrti explains that the Durga the abhimani- 
devata of Tamas induces false knowledge (ajndnam) in the 
minds of the ‘asuric’. The grammatical justification of 
such a formation as ajndnam jayate yatas tat ajnanajam . 
in the light of the rule Janer dab has been indicated by 
Jayatirtha in his GBt and explained fully by Srinivasa and 
JCr§riacarya in their glosses. 
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XIV.16-17. The statement of the Gild that the fruit of 
rajoguna is pain and misery should be taken to mean that such 
misery is not unrelieved by some measure of happiness too. 
So it has been stated in the 5arkarak?ya sruti : “From rajas is 
produced a slight measure of happiness in addition to pain and 
misery. In this sense such persons addicted to Rajasa karma 
are said to be going thro' both happiness and misery”. 

If such an amendment is not accepted it would be difficult 
to explain the accepted preponderance of the proportion of 
rajoguna as such over Tamas. in the composition of rajas 
itself.—Otherwise the misery being indicated as being much 
more painful than ajnana, the subsequent statements in the 
Gita about the Rajasas remaining in the middle and the 
T&masas going down (XIV.18) would be inexplicable. 

XIV. 19. This verse should be construed as follows : 
“When the knower perceives that there is no other than the 
gunas themselves which act as the modifying causes ( pariqdmi - 
karta) of their effects and the supreme Lord as their indepen¬ 
dent controller above them (gunebhyali ca par am vetti ), he 
attains being in Me”. 

To understand its meaning in any other way that none else 
but the gunas have any (claim to) independent agency (in their 
modification) would be opposed to the spirit of the Sruti 
—“When the Jfiani perceives the Lord possessed of golden 
colored body, the Maker of the world and the Sire of Brahma 
(Muptf.Up. IV.3) and the statement in the Moksadharma “Neither 
I nor you is the real doer. The Lord is always the real 
(independent) agent in all our acts '\Mbh. XIIL235.84). 
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XIV. 22. (The Gunatlta or Aparok$ajnani does not abhor 
light, activity or delusion which have issued from Sattva, rajas 
and tamas respectively; neither does he entertain any desire 
for those which have gore by.) 

The above statements are to be understood with some 
qualifications as follow. The Gunatita mostly does not love 
or hate. So it is said in the BhaUaveyaSakha of the Samaveda : 
The Guiiatlta, for the most part, does not love or hate the 
workings of sattva, rajas and tamo gunas as they go on. But 
he does love the workings of Sattva in its subtler forms and in 
the same way he will certainly dislike and turn away from the 
workings of Tamas”, 

(Jayatirtha explains the implications here as follows. The 
three gunas of sattva, rajas and tamas have their gross and 
subtle forms or aspects. In their working the former aspects, 
illuminate, inspire activity or lead to misconceptions respec¬ 
tively in respect of worldly affairs The workings of the 
subtler aspects of the three gunas originate illumination, activity 
or misconceptions in regard to the true nature of the Supreme 
Reality and such other values. In respect of the former aspect 
the Gunaita does not for the most part respond except when 
he is swayed by his prarabdha Karma to do so. In respect of 
the subtler forms of the gunas he does not inhibit himself but 
reacts and responds suitably. For example, in case subtle tamas 
enters him, he rouses himself to chastise it and cast it off. 
In respect of the workings of subtle sattva and subtle rajas 
towards the Lord and His Glory he reacts with love and zest. 
While in respect of the working of subtle Tamas inducing 
mi sconceptions about the Lord and his true nature he loses ng 
time in showing his repugnance of them. 



AdhyAya xiv 


279 


The way in which Madhva and his commentator have 
commented on this verse makes it clear that the Gunatita of the 
Gita as conceived by them is not a spiritually castrated being 
to whom good and evil have ceased io have any meaning or 
intrinsic value-but a living vibrant godly sou! whose moral s tnsib 
ihies are alive and balanced .) 

That the Guiiatitas (Aparok$ajnanins) do have their asset 
of subtle saitva is authenticatad by the following passages from 
the Moksadharma : “O Mighty King, how can the Devas, R§is 
and others be said to be rooted in Sattva if they are 
devoid of subtle sattva. In that case they will have to be put 
down as “Vaikarikas” (Mbit. XII.358, 78-79). But then how 
can a vaikarika attain the Supreme Puru§a at all ? (XII.336,74) 
But, O Tiger among men, a sattvika soul is well assured on the 
path of Mok§a (Mbh. XII.358,69). (It follows then that the 
Devas, R§is ond others eligible for Mok.va have their asset of 
subtle sattva). 

XIV.25. The correct meaning of the terms “being A lulyct 
(even) in respect of pleasure and pain and so forth, has 
already been made clear by us in an earlier context in Adby. 
II .55. 

XIV.26. "One who worships Me also with unswerving 
devotion overcomes the gunas and becomes fit to attain the 
position of becoming dear to Me like the Mahat-Brahma (Cit 
prakfti or Laksmi)*. 

Brahmabhuya is becoming beloved of the Lord like the CiU 
hprakrti (Sri) the* not as she or to the same extent. For the 
Padma purdria tells us that neither among the bound nor among 
the released souls is there anyone who could be dear to the 
Lord as Sri". 
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The term w b fitly a n means the act of becoming (bhavah)- 
Brahmabhiiya in its turn would be the act of becoming beloved 
of the Lord like (wa/w^-Brahman. In the present context, the 
word ‘brahma' in * Brahmabhiiya* can only refer to the Cit prakrti 
or ' mahatbrahma 1 which has already been spoken of (XIV. 3) as 
the womb in which the Lord deposits His seed and which is again 
referred to in the very next verse(XlV >21) as being supported by 
thz Lord, consistency requires that in both these places (XIV. 
and 27) ‘brahma’ must denote a being which is Jess than and 
subject to the Lord Krsna, the Supreme Brahman (Parabrahman)^ 
This conditon is fully satisfied by our taking ‘brahma 5 in brahm- 
abhuyaya kalpate (XIV.26) as referring to the Cit-prakrti or 
Mahalaksmi, Since one thing cannot become another, * brahma * 
bhuya 5 has perforce to be explained in terms of 6 brahma - 
vadbhuya ’ (becoming dear to the Lord like Sri). 

(The grammatical admissibility of the ‘kyap-formation bhuya) 
after a base ending with an indeclinable (re/) in ‘ brahmavad ’ 
and the subsequent eliding of the medial vat in • brahmabhiiya ’ 
have been fully and satisfactorily explained by Jayatlrtha 9 in 
his commentary and in the glosses thereon.) 


9. sfft ^ i rom 

i u) 
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XIV. 27. As explained already the word ‘Brahman* in 
Brakmano hi alum pratistha (I am the support of ‘brahman*) 
refers to Cit Prakrti or Maya (Mahalaksmi). 10 


10. Saiiikara has two explanations of XIV. 27 (a) (1) taking 
brahman in the sense of Paramatman and aham in the sense 
of the individual self and (2) brahman in the sense 
of Savikalpaka-B. and ' aham ’ the Nirgupa B. Both 
these are untenable. ‘Aham* is uniformly used by $ri 
Kjsna in the Gita to denote His own self as the Lord of all 
and not in the sense of the individual. To make the 
individual the Prati$tha of Paramatman is topsy turvy. 
The other explanation reverses the status of “Aham” the 
Lord who is speaking (who is also in £ *s view the savi- 
kalpaka-B) by making the Lord the Nirvikalpaka-B. 

Ramanuja understands the term Brahman in XIV. 27 in 
the sense of the individual self. This breaks the continuity 
of sense between the same word as used in two consecutive 
verses 26 and 27. 


17 



ADHYAYA XV : PURUSOTTAMAYOGA 


This Adhyaya expatiates upon the nature of k§etra as a 
whole inclusive of its constitutive elements which give rise to 
bondage of the souls and after instilling the urge for freedom 
from their bondage focusses attention on the Supreme Majesty 
of the Lord, knowledge of whom is the means of attaining such 
freedom. 

XV.1. ‘Ordhva’ the high-above is the Lord Vi$nu Him 
self—as may be seen from the use of the expression ‘urdhva* 
to denote Him in the following Siuti : “I am cleansed (of my 
Prarabdbakarmas) and made immortal by the Lord high-above 
all, who dwells in the Sun ( Vajinixasu) and am enjoying shining 
wealth and happiness”. ( Taitt . Up. i. 10). 

‘Ordhva’ is the Lord of unlimited supremacy. He is the 
root ( mulam ) of the world-tree. Its branches are the elements 
which are “the low” ( adhab) being inferior to the Lord* the 
Ja^a and the Cit Prakfti and the three gu^as. 

The world-tree is 5 a-sva-t-tha * (impermanent) as it does not 
last in the same form, even for the morrow. Yet tho* subject 
to change, there is no cessation of its continuity. It is 
imperishable (avyaya) in the sense that it continues to be after 
each Kalpa of Brahma, as it existed in an earlier Kalpa. The 
Vedas are its leaves producing the fruits of mok§a and other 
Purusarthas. For no tree bears fruits without first putting 
forth leaves. 
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XV.2 The description of the world-tree that its branches 
are spread out downwards and upwards signifies that its 
branches—viz. the elements (which are the products of Mula- 
prakrti) are found in the Avyakta or Mula-Prakrti in their 
germinal state and in the physical bodies, in their gross state. 
The five objects of sense-enjoyments (visaya)are as it were its 
tender shoots» giving passing pleasure to the senses and 
nourished by the three gunas (gunapravrddhdh). The “roots 
spread below” are the forms of the Lord which dispense the 
rewards according to the karma of souls ( karmanubandhi ). 

All this has been stated in the Bhaliaveya Sakha : “The 
Supreme B. is verily the root which stands apart from the 
world-tree (as such) Prakrti is its constituent root {samulam), 
the three gunas are its nether roots. The elements are the 
branches* the Vedas its leaves, the devas, the humans and the 
quadrupeds etc. are its branches. From the leaves indeed 
are the fruits produced. The Tanmatras are its fibrous roots 
(siphat i). The fruits of the tree are both Mok§a and the other 
Puru§arthas in the main while the means there-of such as Jhana 
and Karma are the subsidiary fruits. Its branches are spread 
out in both the Avyakta and Vyakta states of Prakrti. This 
‘Asvattha 5 has the objects of sense-enjoyments for its tender 
shoots. It is interminable in its succession* Never at any time 
does it emerge differently from its earlier manifestation but 
always (after each Pralaya) in the same way as before”. 

XV. 3. Its actual nature (as a continuously changing 
reality) is not perceived, as it is. The Lord who is its 
originator and destroyer is not perceived. The Bhdgavata 
Purana (i.8.6.) speaks of Him as “the beginning, the end and 
the middle-the originating cause, the destroyer and the sustainer 



184 SrI madhvAcArya’s g!tA-bhA§ya 

of the world”. The Moksadharma says : “Neither the gods 
nor R§is know the Supreme B. which is without a beginning 
and an end {anadyantamY . (Mbh, XII.70.1) 

'With the weapon of non-attachment” means with the 
weapon of knowledge associated with absence of attachment . 
For the Bhagavata (XI.28.17) says : <c The wise one shall cut 
down this Samsara with the help of the sharp sword of know¬ 
ledge and up&sana’'. 

This‘cutting down" ( chedana ) is thro* discrimination and 
proper evaluation of the status of prakrti and other entities in 
relation to the Lord (Vimarsah) and not their utter annihilation 
-seed and all (sabijam uddhrttya - as some other commentators 
have explained the word). 1 For only in the former case, Sam- 
-sara would cease to be a source of further bondage to him who 
has exercised such viveka - and not to others> so that he could 
discover the Brahman which lies at the root of the world’s 
material cause. 

And in order to gain such discriminating knowledge one 
must turn to the Lord alone ( tam eva pra~padyeta) 2 as He is the 
ultimate sunderer (of the knot of bondage). This has been stated 
in the same Sruti ;“Let the devotee bow down to Him. Having 
bowed down to Him there is no more prospect of the sorrows, 


1 . In that case there will be universal termination of 
samsara even when one Jfiani succeeds in cutting the tree 
and all the rest of humanity would have vicarious redemp¬ 
tion automatically without any serious effort on its part. 

2 . Trapadye’ the first person is to be construed in the sen^e 
of the third person (as an irregular usage). 
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and joys of life on earth, of births and deaths*. That B. is the 
root of the world-tree to one who succeeds in cutting the tree 
with discrimination. 

The Mok$adharma (MW?.XII.358.75) also says:“He who has 
perceived Narayana thro’ devotion and received His grace 
attains the discriminating knowledge evaluating properly the 
world-tree and severing his personal connection with it*. 

Moreover, what is naturally expectd to be stated in the 
context of ‘cutting the world-tree’ is the means of doing it. And 
as there is no other means of it save thro’ the help and grace of 
the Lord, it follows logically that the seeker shall turn to Him 
for succour. Hence, it is syntactically necessary to construe the 
verb prapadye used in the first person in the text as in the third 
person (prapadyeta). 

XV.5. This verse mentions some other means also of attai¬ 
ning Aparok$ajnana, besides what has been set forth till now. 

XV, 6-7 The nature (svarupa) of the Lord to be propitiated 
is set forth in these two verses. (In XV. 7 the description of the 
Jivatman as a bhinna amsa or Pratibimba, of the Lord conveys» 
by implication, that the Lord is the Bimba of all souls). 

XV. 8. (In the preceding verse (No. 7) reference has been 
made to the Jivatman drawing his sense organs with him in 
sending them towards their appropriate objects in his day to 
day activities* in drawing them from Prakrti to himself at the 
time of creation and partly carrying them forward with him in 
his exit (utkrdnti) from one birth to another. This may give 
rise to a presumption that the Jivatman is able to do all this 
by his own power ; independently of the Lord* This impression is 
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being corrected in verse 8 which makes it clear that all such 
activities of the Jiva are carried out by the Lord himself 
primarily (and only secondarily after Him as His Pratibimba 
by the Jiva). When it is said that the Jivatman carries the 
organs with him his independence of initiative is apparently 
suggested as no other person impelling him in such activities 
is mentioned, This superficial inpression is corrected by the 
words beginning with "Sariram” (Ver. 8) and Srotram, etc. 
(Verse 9). 

When the Jivatman enters a body at birth or departs from 
it at death, it is the Lord Himself who carries forward these 
sense organs to it or the new body here or in any other world. 3 
This is clearly stated in the Moksadharma : “In whichever 
wombs the Supreme Lord, who is always united with the 
Jivatman ordains his conception there alone does the Jiva go to 
dwell—not anywhere he himself would choose to be born” (Mbh 
XII. C. 219.11). Again, “Knowing as Ido what is light and 
wrong and the Supreme good of mok§a, I am powerless, to 
achieve the good and eschew the bad Tho’ seeming to do so 
many things in different places, such as sporting in lovely 
mansions and lakes, I simply carry on as directed by the Lord” 
{Mbh. XII.233.10) Also “Having killed or subdued a foe, O 
Indra whosoever arrogates to himself independence of initiative 

3. Raghavendra’s Vivrti construes «* “When the Lord comes 
into the body of the Jiva, the latter impelled by the Lord 
carries the organs with himself and when the Lord departs 
from it taking the Jiva also with Him, the Jiva follows 
taking them with him like the wind taknigaway the minute 
particles of the fragrance of the flowers from their abode, 
cf. also : * ^ ^ 

^|ttWl^(Kr$gac&rya gloss on GBT) \ 
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and accomplishment that belong to the Supreme Lord is yet 
very far from being the real doer. The all-doing Lord is 
indeed the one who does everything” 4 (Mbh. X1L 231.17). 
The 3ruti also makes it clear that “Just as a cart ridden by a 
rider goes along the road leaving behind various villages. eveD 
so the embodied soul (Sarlra~dtma) directed by the Prajna-atma 
( Paramdtman ) leaves behind various bodies in the course of his 
transmigration (Bph. Up. IV.3.35) The Chdndogya Upanisad 
(VI. 15) refers to the withdrawal of the functions of speech, 
mind, Prana and Tejas in the Supreme Deity (paradevata-the 
Lord) at the time of the soul’s exit. 

XV. 9. As regards the reference to the enjoyment of 
objects of senses ( Vi§aydn) by the Lord, the presence of such 
enjoyments in Him has been established earlier, with reasons 
and authorities, under VII.6-7. 

XV. 10 The Lord enjoys the vi§ayas not only thro’ His 
own sense organs, but with those of the JIvas as well. For the 
Sruti says, “When the bards play (to the King) on the Vina 
they do so to please the Lord who is in him” (Chan. Up. 1. 7. 6) 
which means that the Lord enjoys the music thro’ the expert 
ears of the king. The words “or enjoying what is excellent” 
(gunanvitam bhuftjdnam) is intended to convey that unlike the 
enjoyment of Jivas, the Lord’s is confined to the excellences 
only” (Gunam eva bhunkte). 

This follows from the pronouncement in the §ruti *Only 
the good attaches to the upasaka of the Saptannavidya, for no 
sin goes to the gods’ (Bph. Up. i. 5. 20) 


4 See the parable of the Yakfba and the Devas in th$ Keno~ 
pariisad f 
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(It follows then that the Lord of all the gods cannot possibly 
be enjoying anything but the good and the excellent.) 

If there is a controller of the Jiva's entry and exit from 
their bodies, how is it that no such being is perceived? This 
question is answered by the words 4 Utkramantam ’ etc that only 
those having the eye of wisdom are able to perceive the Lord 
departing, entering or staying with the Jiva when he departs, 
enters or stays in the body. 

XV. 11. The words ‘Yatanto yoginah 5 are to be construed 
as those who strive after attaining Jfiana and are able to see the 
Lord seated in their own selves. The term 'akrtatmanaft means 
those having impure minds or intellect. 

XV. 12. Hereafter in the rest of the Chapter there is 
elaboration ( prapanca ) of the Lords’s majesty as being the 
indeweller of all and transcending all else—mentioned earlier 
in verses XV. 1 and 2 c. 

XV.13. 'gamaviSya' means entering earth I support the 
creature. 

XV. 15. Vedantas are the Brahma Mimainsa Sastra which 
determines the meaning and import of the Vedas. This is 
stated in th t Pracinasala Sruti of the Sama Veda : “The Lord 
is the author of the “Vedanta”. He is the all-knower 5 (“kala- 
ka”) for He is the author of the Sutras embodying the reasons 
which determine the true meaning and import of the Vedas. 


5. The etymology of this word is from kala —meaning to know 
with active suffix (kantari ghar) which gives the form Kala 
to which is added the suffix ka in the substantive sense 
(svarthe kah). The root kala is multi-connotative in its 
sw ee p : ^5 ^ ^ ^ I 
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XV. 16. The bhutas or beings described as ‘k^ara’— 
Puru§a (mutable) are the embodied beings from (the fourfaced) 
Brahma downwards (whose bodies are liable to destruction.) 
The Kutastha (immutable Puru§a is the Cit-Prakrti (Ak$ara).6 

So says the Sdrkaralcsa-Sruti : “All Jivas from Brahma 
downwards are K$aia-Purusas. The Aksara-Puru§a is indeed 
the intelligent Pradhana. They also speak of another (the Lord) 
as superior to Cit Prakrti. They designate Mukhya Pratia 
alone as both bound by the snare of Samsara and (at the same 
time) as free from and not bound by it { jalajalah )—as he has no 
personal involvement (abhtmana) with his subtle body {linga- 
sarira ). 




6 . For datailed discussion of the various interpretations of 
the K$ara and Aksara Puru$as in this context given by 
leading commentators on the Glta> both ancient and 
modern* see Dr. S. K. Bhavani’s e Bhagavad-GIta and Its 
Classical Commentaries—A Critical Exposition', (awaiting 
publication). 



adhyAya xvi : devAsurasampadvibhAgayoga 


Tho’ the preceding Chapters are also organically connected 
with the subject of Sadhanas to Mok$a. they had dealt with the 
nature of bondage as such in order to create the urge to get out 
of it in the minds of Sadhakas. An aspirant embarking on the 
practice of S&dhanas to achieve Mok$a has also to avoid the 
obstacles to them. In the preceding Chapter, the Lord had 
briefly touched upon the means of achieving the Puru§arthas 
of Jhana and Mok$a in XV. 5 and the impediments to them in 
XV. 11 cd. Both these items are now being elaborated. As the 
elucidation of the Daivi and the Asuri characteristics are in the 
nature of what is conductive to mok§a and harmful to it respec¬ 
tively, they are now being set forth in this chapter. (J). 

The Lord now dwells In this chapter on the means of achiv- 
ing the Puru$&rthas of JSana and Mok§a and whatever else is 
detrimental to it. 

XVI. 1. Tapas is Brahmacharya (celibacy)and other dis¬ 
ciplines, The Lexicon also says that Tapas consists in Brahma- 
carya, etc. 

XVI. 2. PaiSuna is bearing tales about the misdemean¬ 
ours of others to their superiors like the king with a view to 
harming iheir interests at their hands. The Ko£a endorses this 
view when it says that the reporting of other's misdemeanours 
to one’s authorities like the king in order injure their interests 
is Paisunan. ‘Laulya’ is succumbing to sensuuus agitations. 
The KoSa gives c raga’ (passion) ‘Laulya’ sensuality and ‘raktP 
(excessive attachment) as synonymous and ‘Darpa’ as inability 
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to recognise just cause of fear for oneself on account of haughti¬ 
ness of temperament. ‘Acapalam 1 is steadiness. The Ko§a gives 
cancala, capala and asthira as synonyms. 

AVI- 3. ‘K^ama’ is forbearance is not paying back the 
malefactor in his own coin in a spirit of vengeance- by overcom¬ 
ing one’s just resentment. The Kosa defines a fore bearing 
person (k§amavan) as one who is ‘ Akrodha adosakrt - desisting 
from returning evil to one who has wronged him and bearing 
no ill-will towards him. 

AVI. 5. The words Daivfm sampadam abhi jatah mean 
you stand (characterised as) endowed with Daivf sampat by your 
very birth (being a Devamsa) 1 . 

XVI. 8-9. Lord Vi§iju is the ‘Satyam’—author of dissolu¬ 
tion of the world of murta and amiirta reals, their basis of 
support (pratistha) and ruler (isvara). Those who hold to the 
contrary that the world is ‘mithya' or that the Lord is not the 
ruler of finite reality are of Asuric nature. The Sruti says: 
*The secret name ( upanisad) of the Lord is that He is the 
satya of sntya. Here satya connotes the Prarias or the world of 
murta and atnftrta. For the tfruti says the Pranas are sat-tya. 


1. To construe the abhi as a preposition prefixed to jatah 
meaning with a view to taking birth within the sphere of 
4 Daiv!-sampat’ with S. (Daivim sampadam abhUlaksya 
j&tah) would be inconsistent with the established fact of 
Arjuna’s being a Deva already in his own right M- there¬ 
fore, treats it as a ‘Karmapravacaniya 5 suffixed to daivim 
sampadam and governing it in the sense of “ prati w as in 
Vrksam prati vidyotate vidyut. (J) 




292 


Sri madhvAcarya’S gitA-bha§ya 


The Lord is their “sat-tya” 2 ( Bp.Up . II.3.6). The Pracinasala 
Surti says : There are two abodes (pratima) of Brahman—the 
milrta and amurta. The miirta is dependent on others besides 
the Lord and is subject to disintegration. The amurta (the 
deities Vayu and St I) are designated ‘ yat 9 (dependent only on 
the Lord) and *tyat 9 (omniscient). His secret name is Satyam 
ofSatya; for it is He that causes the world to disintegrate 
(sadayati from \/ Sad— to destroy) and controls according to 
His will (yamayati from V y£m—to keep under control. 

Those of Asuric nature deny that the world is brought into 
existence thro' the functioning of mutually related causes and 
effects (parasparasambhutam) . Such genesis has already been 
predicated by the Lord in “From food the creaturess are born 
and from Parjanya food is produced. (The other interpretation 
of Aparasparasambhutau) in a positive sense that “the world 
is produced by mutual conjunction of the sexes* 3 —is out of 
harmony with the context which is one of denials (cf. a-satyam* 
a-prati$tham. a/Hsvaram, a-parasparasambhutam). 

XVI. 10-17. Kama is ever insatiable and, therefore, ever- 
active. The Mok$adharma says ; “Kama is always tormenting 
me like the abysmal region which can never be blocked up to 
its fill”. 


2. “Sat-tya” as the secret name the of Lord conveys the mean¬ 
ing that He is the cause of dissolution of the world (sad- 
visarape) and is the all-knowing one ( tyat ). The derivation 
is Sacca tyacca iti Sattyam. Samahara dvandvaft . Taka- 
ralopas Chandasah. Sse my work : Brh. Up . from M's 
Perspective. 

3. i 
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XVI. 18-20. “Hating Me present in one’s own body and 
in others*—This is said with reference to the insolent attitude 
of the Asuric-natured, who tell themselves “God is not the 
causal agent of any of our actions. If there be such a God, 
let Him make me do a thing here and now when I am doing 
nothing or stop me from doing the thing, I am doing. Of such 
conceited creatures, the Yaska Sruti says : Anyone who says 
if God be the one who makes creatures do a thing let Him make 
me do something now when I am not doing anything—to such 
a one, the reply shall be ‘thou shall be consigned to the 
nether regions’*. 



ADRYAYA XVII : GUNATRAYAV1BHAGAYOGA 


This Adhyaya describes at length the differentiation of the 
three kinds of faith ( Sraddha) which is caused by the interaction 
of the three gun as of Prakrti • hinted at in XIV. 19 and their 
corresponding impact on individual response, behavior and 
conduct. The purpose of the elucidation is to make it clear 
that aspirants to Mok§a should practise the Sattvika forms of 
Sraddha and schew the others (J). 

XVII. 1. This Adhyaya deals at length with the three 
kinds of Sraddha arising from the action of the three gunas of 
Prakrti alluded to in XIV. 19. 

The “giving up* (utsrjya) of the rules of Sastra means 
remaining ignorant of them, rather than turning away from 
them holding them to be invalid. For the Vedic injunction 
requiring the twice-born to be versed in the entire Vedic lore 
including its esoteric parts presupposes actual knowledge and 
understanding of their meaning instead of being satisfied with 
learning the Vedas by heart. Obviously, this injunction holds 
good with reference to all Dvjjas- The ignorant disregard this 
injunction. Their turning away from the Sastravidbi is thus an 
act of culpable ignorance. 

In this context the Mddhucchandasa &ruti says : “Those 
who in spite of being endowed with sufficient capacity and 
intelligence to learn and understand the meaning of the Vedas 
(sanunabuddhi){z\\ to do so, are guilty of disowning the Vedas*. 


Arjuna’s question here is not about those who have no 
regard for the Veda^astra but about those who believe in and 
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conform to Vedic tradition. Otherwise, the Lord would have 
replied to the question as to how such persons as do not adhere 
to the rules of Sastra but worship with faith alone are to be 
classified by saying that they are to be put down as Tamasas, 
straightway, without taking the trouble to embark upon an 
exposition of the threefold nature of Sraddha. It follows then 
that if Sattvikas by nature such people would not give up 
the injunctions of the Sastra. Foa Sattvikas are defined as 
wedded to Dharma; and what is against the spirit of the Vedas 
cannot be recognised as Dharma. For the smfti (Mam II.6) 
says: The entierty of the Vedas, the smrtis and the conduct 
of theknowers of sruti and Smrti are the sources of Dharma”. 
The Bhagavata Purdrta also agrees that “What is taught in the 
Vedas is Dharma and what is inconsistent with it is adharma 
not conducive to the welfare of society (Bhdg. VI.1.40) 

XVII.2. Since ignorance of -Sastravidhi is possible in the 
case of all the three classes, it is only the distlntcion in the nature 
of each one’s .Sraddha that can determine the distinction of 
courses pursued by the different persons. Hence the distinction 
in the Sraddha is analytically shown as threefold. 

XVII.3. If every one’s Sraddha is in accordance with Sattva 
as proclaimed in the opening statement 'sattvanurupa sarvasya 
sraddha ’ then, since Sattvaguna is to be found in all, all men 
would have Sattvika Sraddha in an equal measure. The classifica¬ 
tion of their Sraddha into sattvika, rajasa and tamasa would 
then have no point or purpose and would be untenable. This 
anomaly is removed by pointing out that the distinction or vari¬ 
ation of Sraddhas is in keeping with each one’s sattva. ‘Sattva’ 
here signifies the ‘citta’ which, again, for the same reason can¬ 
not be understood in the 6ense of Ihe mind or antahkarana or 
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the like but of Jiva Caitanya. 1 This is implicit in the concluding 
statement of the Gita: Yo-yaccraddhah sa e\a sal,i (XVII.3) and its 
premise Sraddhamayo ay am purusati (where the expression 
iraddhamaya is equivalent to iraddhasvarupafr-the suffix 
*mayo * having the sense of identity ( tddatmya ). 2 

It should be understood from this that the JIva-caitanya 
endowed with sattvikaSraddha is to be accepted as Sattvika, the 
same endowed with rajasaSraddha should be classed as Rajasa 
and one with tamasaSraddha is to be put down as a Tamasa. 

XVII.4.5. These two verses expla in the divergent behavior 
of the SattvikaSraddha, the Rajasa and Tamasa. 

XVII. 6. ‘Karsanam’ reducing or crushing the Lord and 
the divine beings bhutagrama seated in one’s body consists 
in discounting or belittling ( alpadrsti ) 3 their importance. 

The Anadhimlana Sruti says** ‘One who does not recognise 
the great majesty of the Lord and discounts Him is the worst 

1 . Amarakosa also gives ‘ Sattvam 9 (sattvam astrisu jantsuu) 
as a synonyom of a living being (III.2761) see also Raghu 
Vama§a (ii.8) 

'SKOtWIN fforcft sn^ T ’ 

3. Kar§ayantab Is not the actual causal participial form 
of krs but a special participial form derived under the 
terms of the Dhatusutra: pratipadikad dhatvarthe bahulam 
iftavacca (J). by fusing the formative base kar$ with the 
sense of the root krs thro’ the causal suffix pie, {kars + nic). 
For the grammatical details see the gloss of Srinivasa on 
G BT. 

I (vivjti) 
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sinner, belittling Him. ‘AsuraniScayan’ means persons 
imbued with Asuric Sraddha. The Sattvikas are termed ‘gods’ 
Rajasas and Tamasas are termed Daityas-so says the Agnivesya 
Sruti . 


XVII. 8. Foods promoting happiness priti do so 
immediately after they are consumed while those that 
are ‘agreeable* hrdyam are pleasing to the sight darSane 
while the ‘sthira* (substantial) are those which take time to 
be digested and confer permanent benefits after being well- 
digested* such as ghee. 

XVII. 16-22 ‘Saumyatvam’ is to be humane. The Ko£a says 
the words ‘ saurnya * (humane) and 6 akrura' (not ruthless) are 
synonymous. 'Maunam’ here is not observing silence, as is 
generally supposed, but being engaged in constant reflection 
and philosophical contemplation, as may be seen from the 
following passage of the Sruti “Therefore, the aspirant after 
God-vision shall fully achieve sound knowlege of the scriptures 
(Pandityam) and thereafter attain (nirvidya) complete logical 
conviction ( bdlya) and then carry on with deep reflection and 
contemplation (maunam) of spiritual truths”. ( Brh.Up . III.5.1.) 
The Bhallaveya Sruti too says: “All this is subjected to reflect¬ 
ion by him. As he subjects all this to reflection, they call 
him a *Muni’ 4 . If * maunam * is divorced from reflection 
and is understood merely in the sense of withholding speech, 
how can it be described here in XVII-16 d as (manasam tapah) 
a discipline of the 1 mind * (if it is concerned merely with restraint 
of speech and has nothing to do with the thinking faculty) ?. 


4. From \/ man to think, and know 

(*P0 fSTGlOT:, TOW |(j) 


18 
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Therefore, the state of being a Muni is maunam. 6 

XVII.23. The Lord introduces an arthavada here to 
expound the right way (iiikartavyaia) of carrying out one’s 
yajfias, tapas and charities (which have been briefly touched 
upon, earlier in XVII.UO 

Om, tat and sat are three well-known names (nirdefa) of the 
Supreme BeiDg. The ftgvedakhila says -."The Lord is called OM 
because the whole world is woven (otam) into Him and abides 
in Him. His true nature is knowable only thro’ the Vedas in their 
primary sense, (and He is not accessible to ordinary perception 
or inference). Therefore, He is referred to as Tat (that). He is 
ever full of all auspicious attributes and is free from all imper¬ 
fections and for that reason He is known as Sat (flawless). There 
fore, the wise ones apply to Him three names Om , tat and sat } \ 

The second quarter of the above passge from the Rgveda 
khila explains the hidden meaning of the name Tat , as what i s 
inaccessible to perception and inference and therefore knowable 
only thro’ the Vedas.® 

The Chandogya Up. (Vi.2,1 ) also designates the Supreme 
Lord as “Sat" in the passage : The Sat alone existed before the 
creation of the world” and says further that “Om is the name of 
Brahman*. 


5. Vide also: 

(<§. GB. X. 36) 

Wtt I (r) 

6 . (J ) 



adhyAya XVII 


299 


‘Tena’ in XVII.23 means by Brahman (and not obliquely by 
designation nirdesa). The “Creation” (vidhanam) of Brahmanas 
and Yajnas is for purposes of His worship by the world of men. 
The creation (vidhana) of the Vedas is to be understood in the 
sense of their periodical manifestation after Pralaya. The relevant 
authorities in respect of this position have already been cited 
under III.14. 

XVII.24. The words7W ityanabhisandhaya pholam enjoin 
that seekers of Moksa should perform their sacrifices, chari¬ 
ties, etc. without entertaining any desire for heavenly rewards or 
other results promised for them in the Vedas. 7 

XVII .26* Here by virtue of its context, the term Sadbhdva 
indicates in addition to the literal sense of bare existence the 
act of bringing the world into existence ( prajananam ) by 
Brahman. 8 

To sum up the right way (itikartavyata) of performing one’s 
appointed karmas in true sattvikaSraddha - 


7, Raghavendra’s Vivrtl suggests an additonal construction 
of the words : With the earnest desire (abhisandhdya) “May 
the Supreme Brahman which is always beyond ordinary 
perception and knowable only thro’ Vedas be my unfailing 
refuge" and by not keeping any other fruit in view ( anabhisan - 
dhdya phatam) - the sincere aspirant, should perform his 
yajna, dana, tapas, etc. 

S. STFWrf: I 

# I (J) 
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The Lord is highly pleased ( atiprite!}) with those who carry 
out their legitimate works of Yajiia.dana and tapas, eschewing 
all petty desires for their temporary fruits and offering them to 
Him as the Lord of all Yajnas and their enjoyer and taking His 
names of Om, tat and sat to their heart and to the lips. 

Carried out in this right way, these various acts of Yajnd 
ddna arid tapas come to be intimately linked with Brahman by 
the cord of Brahman’s presence in them 9 thro* identity of names 
as elucidated by the terms of reference in regard to Oin, in verse 
23 cd 5 tat in verse 25 ab and sat in 26 ab 10 as well as by virtue 
of their being the pratimas of Brahman and Brahman’s presence 
in them. 11 It stands to reason that in the circumstances such per¬ 
formance alone deserves to be styled Sattvika and those who 
practise their karinas in that way are alone Sattvikas and the 
rest Rajasas or Tamasas. 


5j#i: =*? 

(SrinjvSsa) 

10. ^ sftfci *$»nfcn*pw 

^ < 9TnRlT^ s T s IRlfo ^t%f[ 

‘SRRR 

(Srinivasa) 

11. JisrafsraRto sURffoicq I 

(Srinivasa) 
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XVII.27. By the terms of reference here the application 
to Yajna, etc. of the word sat is well brought out. Verse 28 
censuring offerings made without such faith brings out the indi¬ 
spensability of Bhakti ^ f 0 r the Lord as a necessary ingredient 
of S&ttvikasvabhava. (J). 

XVII.28. All this has been stated In the Bgvedakhila 
“Yajflas and all other acts performed without any desire for their 
transitory fruits, and inter-twined with the three names om tat 
sat of Brahman omc to be recognised as sat (karma); for the 
gods regard that which is done for the sake of "That" ( tadar- 
tham )* 5 Brahman as Satkarraa (good deeds). The reason is that 
the words Om tat and sat denoting Brahman are also applicable 
to these yajnas, dana andtapas because Brahman abides in them 
and they are Its Pratimas (nearest approximate bases for medita¬ 
tion) and only such karmas performed with this understanding 
are fit to earn the grace of Brahman. Such a performer of S£ttvi- 
kakarmas generates (manifests) the presence of Brahman in and 
through them. 


12. ‘awgft’sFta srswRwft ssssr i (J ) 

* ft f^r ^ 

( Krsnacarya) 

13. It will be seen as compared with Madhya's Interpretation 
of the underlying significance of the words Sat and 
Tadarthiyam here, the interpretations given by Samkara and 
Ramanuja are strikingly weak and flat. 

i ( R ) 

I (s) 
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This Adhyaya summarises all the Sadhanas of achieving 
Aparok$ajnana which have been treated sc far and concludes 
the discourse. 

XVIII.2. Sannyasa or renunciation is renouncing all “Kam- 
yakarmas” cither thro’completely eschewing the desire for their 
fruits and performing them or by abstaining altogether from 
performing th^se others which come under the description of 
being invariably fCamyakarmas (like the kariri-sacrifice intended 
to procure rainfall) Tyagi is just not at all w ishlng for the fruits 
of any action performed as different from sannyasa which 
consists in not accepting them when they start coming in. 


1. In this connection Jayatfrtha clarifies M.’s position by 
making a clear distinction between two kinds of kamya 
karmas-the optional (vaikalpika kamya) such as ASvamedha 
Jyoti§toma and soon, which one is at liberty to perform 
with or without desire to get the fruits associated with their 
performance and others like the K&riri yajfia which is inex¬ 
tricably bound with the desire to procure rainfall and thus 
falls under the category of “Niyata kamya”. The performance 
of the former without the desire for their fruits or total 
abstention from them is Sannyasa. Tyaga on the other hand 
is just not at all wishing for any of the fruits of an action 
performed - as diffrent from Sannyasa which consists in 
not accepting them when they accrue. 
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So we read in the Praclnafala Sruti “Nyasa is giving up of 
Kftraya karmas either thro* not desiring their fruits while still 
performing them or by not performing them at all; while ‘Tyaga 
is not at all wishing for the fruits of any action. 2 

XVIII.3. In the two statements (1) that “some wisemen 
(kavayah)hold that blemishful karmas (likely to tighten bondage) 
are to be given up and (2) while others insist that sacrifices* 
charity and tapas ought not to be given up” the first one is also 
to be approved as it has been ascribed to the wise ones . For even 
in that position* the ‘tyaga’ contemplated is only in respect of 
the fruits of the karma and nothing more. This the Lord Himself 


2. In the light of this distinction made by Madhva, S.’s pos¬ 
ition that all Kamyakarmas are to be absolutely and utterly 
given up by the Jnini is against the spirit of the f§astras and 
the example set by accredited Jfianins like Janaka, ASvapati 
and others who hive gone on record as having performed 
these and other karmas without making the attainment of 
their promised fruits, the motive of their performance. The 
karmas falling under the category of Nitya and Nairaittika- 
being intended for the purification of the mind, cannot be 
given up altogether, k meaningful conception of Karma* 
Sannyasacan thus be found bv accepting the distinction 
between the vaikalpikakamya (optionally kamya) and the 
invariably-kamya (niyata-kamya) karmas and allowing full 
scope for the performance of the former in the true spirit 
(and not letter)oi sannyasa, by leaving out the fruit-aspect 
of it alone (vi£e$ai}atyaga) and accepting the abstention 
(Svarupatyaga) of Niyata k&myas alone. 
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is going to make clear in XVIII, by saying that he regards as a 
true “tyagi” one who gives up the fruits of karma (while perfor¬ 
ming them all right). In view of this clarification both the views 
are in perfect agreement with each other. Their contradiction is 
only apparent arising from the first impression that the first 
view contemplates total abandonment of such karmas while the 
second contemplates their strict observance down to the expecta¬ 
tion of their fruits. 

XVIII.4. The Lord Himself goes on to show their coherence 
by expounding the three-fold distinction of Tyaga as Sattvika, 
Rajasa and Tamasa and showing how sattvikatyaga limited to 
giving up attachment and fruit (ver. 9) is compatible with 
carrying out even the apparently blemishful karmas. 

(But then a doubt may arise as to how it can be categorically 
asserted as a universal proposition that all karmas such as yajfia 
dana and tapas ought to be observed and are not to be given up 
in as much as the paramahamsa ascetics have no obligations of 
Yajfia, dana or tapas. The Bha$yakara clears up the misconcep¬ 
tion about the ParamahamsaSrama by pointing out that):— 

XV[[[.5-10. The Lord Himself has spoken of different forms 
of Yajnas such as dravyayajna, tapoyajna (IV.28). It follow 55 
from this that even the paramahamsa ascetics have their own 
obligation towards Svddhyayajha n ay ajh a and other duties. As for 
charity their responsibility to extend protection (abhayadana) to 
all living beings comes under the category of "dana n It is* 
therefore, presumed that they should certainly be carrying out 
some of these obligations. 

We cannot deny the aut henticity of the parama- 
hamsaSrama altogether and hold that Yajna, dana and tapas in 
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the conventional sense of the terms are obligatory for all. That 
would conflict with the recognition accorded to the Paramaham- 
sasrama as the highest in the following text of the Vyasasmrti 
“The Brahm^cari, Grhastha, Vanaprastha or Yati desiring to 
obtain Mok§a should resort to the highest asrama niz. the 
Paramahamsya. And these Paramahamsas who belong to the 
highest of Yatyasramas have their own share of Yajfla, dana 
and tapas-in terms of Jnanayajna, or imparting knowledge, 
extending protection to all living beings ( Vidyd and abhayadana) 
and Tapas in the form of observance of celibacy and are not 
exempt from them. 

Therefore, any statement appearing to go against this, in the 
Puratjas or elsewhere, as in the instnee of King Priyavrata being 
dissuaded from taking to ParamahamsaSrama and made to revert 
to his kingship, in the Bhagavata Purana (V 23) 2 should be 
resolved from the point of view of divergence of Adhikara 3 . 


2. Priyavrata is specially commissioned in deference to the 
Lord's will to shoulder the responsibilities of kingship as 
an “Adhikarika”. Such a dispensation at the behest'- of the 
Lord does not, however, justify the inference that the 
ParamahamsaSrama has no obligations in respect of Yajha » 
dana and tapas in a sense compatible wilh the Paramahamsa 
code. 

3. This disposes of Samkara n s v/cvv that the Lord’s laying the 
obligation of karraas falling under the category of Yajfia, 
dana and tapas on all is restricted to those who are ignorant 
and are considered fit only for Karmayoga and is not appli¬ 
cable to f paramahamsaparivr&jakas\ 
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Otherwise, the pronouncement in the other authority viz. the 
Vyasasmrti giving canoncial recognition to Paramahamsasrama 
would be violated. 

XVIII.ll. Any other interpretation of the expression 
“Tyaga” is untenable, as it is virtually impossible for any created 
being to remain without doing anything. 

XVIII.12. Here “Tyaga 1J is praised and shown to advantage 
by pointing out that Tyagins are as good as freed from subjection 
to the fruits of karma, which state is close to deliverance from 
samsara. (See XII.12). 

XVIII. 13. Here, the Lord enumerates the causal comple¬ 
ments which bring about the effective performance of karma, by 
way of further clarification. Accordingly, He enumerates the five 
factors involved in the accomplishment of any karma such as the 
adhiptha'Hi (the abode) the actor {karta) the instruments ofaction 
(karanam) the different kinds of motions {cesta) and adr$ta or 
merit and demerit (pu^ya-papa). 

The words ‘Sankhye krt&nte’ are to be construed as “in the 
Siddhanta propounding the true nature of Aparok§ajnana M and 
not in the sense of the atheistic system of Kapila. 4 5 

XVIII.I4. The adhi§thana$ (place or abode) are the body 
the ground, fire, etc/Karta* is the Lord himself 6 -the all-doer, 
as already established. Sufficient evidence has already been 
adduced to make it clear that the Jiva is not the (indepedcnt) 


4. This point has been well-established in Adhy.ll.ver.39. 

5. The GTgives an alternative interpretation of Karta as Jiva 

and the Daiva as the Lord Himself. 
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agent. The instruments are the sense organs, and the ladle, etc. 
(in a sacrifice) The Ce$tas are the motions made by the hands 
and feet etc. which help in the accomplishmet of the task. 

The other karakas such as the object, the beneficiary and 
the apaddna have not been listed as only the adhitfhana, 
karana and kartr figure as the common factors in all activities. 
It is not to be supposed that in that case, ‘Ce^ti’ too 
could have been omitted as there is no ( Ce§ta* in 
Dhyana. That is not correct. For even in Dhyana there is room 
for ce§ta. Dhyana is meditation of something which is already 
known. Such a knowledge of the object of meditation is possible 
only thro* the mind coming into contact with the self of the 
meditator. Contact is produced by the activity of the mind . 
Tho* the contact is no longer present at the time of Dhyana 
which is a state of stillness of the mind, the earlier contact 
has left its impressions on the self which abide and continues 
even after the contract has ceased and these impressions 
(.samikaras ) operate as the cause ofDhyina. It is, therefore, 
necessary to include cestas among the five causes of karma. 

This has been said in the Aydsyasakha “The body, the Lord 
the senses, the motions and merit and demerit are the five 
causes of action. 

XVIII. 16. Kevalam is the one (JTva) who is devoid of 
self-dependent activity. 6 In the same Sruti it is said “They call 
the self who has nj self-dependent activity Kevala .” 


6 . | 

(Madhva GB), 'Ni§kriya’ should, however, be understood 
in the qualified sense of having no self-dependent or self- 
directed activity ( asvatantra kartf). 
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XVIII. 17. This verse praises the knowledge of the 
Jivas own self as not being endowed with self-directed activity. 
If ‘kevalam’ is intended to convey that the Jiva is not the 
doer (karta) singly and by himself i.e.> unaided by the accessories 
and causal complements (ekdki), the praise bestowed in verse 17 
on “one whose heart is not filled with the pride of one’s own 
agency and whose Buddhi is unattached” and the statement 
that “he slays not while slaying and is not bound by the conse’ 
quences of his slaying” would both be beside the point. For, in 
that case, the praise should have been given to one’s knowing 
oneself to be a doer with the help of the causal complements and 
accessories. But the emphasis in the text is on “the absence of 
the proud feeling 4 I am doing this’ (yasya hahamkrto bhavah) 
which makes it clear that the subject of the eulogy is the abese- 
nce of claim of his self-directed activity {svatantrakartrta) on the 
part of the JTva. 

(In this connection the Acarya makes it clear that) 

Whoever, like Indra after killing Vrtra, is found to be 
sullied by the consequences of the act even to a slight extent is 
to be presumed to be partially egotistic at the tin e. 

XVIII. 18. If it be so that the Jiva is not the cause of 
his Karmas at all, no injunctions in the Srutis and Smrtis can 
operate with reference to him* in as much as he has no agency. 

This objection is answered by the statement here that the 
injunction of karma in the Srutis and Smrtis operate with refe¬ 
rence to the self on the ba^is of the three requisites of injunction 
of works (karmacodana). 

‘Karmasangraha’ denotes all the three causal factors of 
karma in broad outline. Of these the locus (adhiffhana) and 
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unseen merit ( daivam ) are subsumed in the instruments ( karana ) 
while bodily and other movements ( cesta ) is included in the 
karma itself. 

The Rgvede-A/zzVa says “the injunctions of Karma with 
reference to the JIvas have to be understood in the light of the 
follwing items of (i) how and to what extent the Jiva comes 
under their purview (ii) the nature and limitations of the 
Jiva’s own volition and effort in response to those injunctions 
and prohibitinos and (iii) the causal camplement?' placed at 
the disposal of the JIvas to carry them out and the supreme 
Lord as the independent source of impulsion of all that is done 
by the JIvas. Briefly, the factors which bring about the Karina 
are its causes, their doer and the act. These causes* the 
limited nature of the JIva’s freedom in the performance of 
Karma and the JIva’s dependence on the Lord (and the thrre- 
fold nature of such Karma in accordance with the threefold 
nature of the (svarupa)-sraddha of the JIvas with which 
they are preformed and its results according to the quality 
of the 3raddha which inspires those Karmas have to be correctly 
understood. 

Thus* tho J the Jiva has no agency independently of the 
Lordy there is no fear of the futility of injunctions of Karma 
in his case. For* even so* it is possible to satisfactorily explain 
*he accomplishment of his Puru$arthas thro’ Karma with the 
help of the aforesaid causal complements once he becomes 
aware of the presence of the injunctions in the Sastra and 
puts forth the necessary effort to carry them out* The desire 
to achieve his Purusartha and the inspiration and impulsion 
to take the initiative in the direction and put forth the quantum 
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of effort necessary for the purpose are all bestowed on him 
by the grace of the Lord. 7 

“The position is this : Tho’ dependent on ISvara, the JIva 
is also bound by theVidhis by TSvaia himself. Therefore, 
the Jiva’s not having an independent agency does not stand 
in the way of his being "Vidhi-visaya* or object of mandatory 
injunctions in regard to the performance of appointed Karma. 
If independence of agency were to be the criterion of coming 
under the scope of injunctions {vidhivisayatva), even the 
supreme Lord will have to stand exposed to such a contingency . 
It is, therefore, proper to assume that tho’ dependent directly 
on l£vara, the Jiva circumscribed by vidhis is impelled to 
will and act by the Lord Himself. When the will to do and the 
effort are there on the part of the Jiva, the Lord provides the 
other factors of adr§ta and the instruments and tools in this 
set-up, the Jiva acts. The fruits of such karmas are also under 
the Lord’s control. 

Moreover, tho’ the Jiva has no real agency of his own 
right 9 he has a measure of self-supposed (abhimaniko) agency, 
engendered by the principle of ‘ahamkara* due to whose 
power he fancies independence of agency to belong to him in 
truth. In this way he becomes Vidhivi§aya. 

The JIva's being open to mandates (yidhivisayatva) can be 
explained in another way also. The contingency of the 

7. Read:- ** I m 

srfo i 3ft 

& * & sift ^2; ? 

(Jayatirtha. GBT. XVIII18) 
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applicability of vidhis to the Jiva would arise only if he 
has absolutely no independence of any kind, in respect of 
his efforts. That is not so. A small measure of such 
independence of initiative, strictly subject to the Lord’s will, 
is freely admitted for the Jiva. He is said to have no indepen¬ 
dence of initiative only in the sense that such agency is not 
self-derived but is derived from another and dependent on 
that source viz. the Lord. 

Such limited agency conferred on the Jiva is decidedly 
greater than what exists in an inanimate object in the world. 
This modicum of independence is, however, sufficient to 
prevent futility of mandates in respect of the Jiva’s perfor¬ 
mance of his Karma. An inanimate object is moved to activity 
by the impact of another, by adventious. .causes. It never 
moves of its own accord and by its own will. The Jiva, on the 
other hand, is an agent possessed of the power to will and to 
act. These powers are intrinsic to his being like his own. esse 
(svarupasatta ) 8 which is implanted in him, and guaranteed to 
him from beginnjngless time, by the Lord’s will and His grace, 
lienee, there is no difficulty whatsoever in the Karmavidhis 
becoming applicable to the Jiva or his remaining a ‘ Vidhivisaya’. 

All this is established by experience and by the authorities 
cited in support,, it is needless to cite further evidence.^ 


8. Mark the words of Jayatirtha here: 

3*3: i3 II 

9. The whole position has been succinctly and forcefully 
put by Madhva 


(continued.,.) 
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XVIII. 19. Once again by way of elucidating the Sadhanas 
of Jnana, the Lord explains how knowledge, karma and karma 
also fall into three categories on account of the differentiation 
caused by the three gunas of sattva , rajas and tamas (verses 
20-28). 

‘Gunasankbyana’ means the Vedic Sastra in which the 
guiias and their working are described and not the kapila 
Sahkhya. 

XVIII. 20. Perceiving the one existence (ekam bhavam) 
in all beings (sanabhiitesu) is the perceiving of the Lord 
Visnu, in all. 

XV1IJ. 28. Dirghasutri is one who insinuates some wrong 
doings of another, committed long back, which it is not 
proper to rake up. The Kosa gives t^e same explanation: 
“whoever out of malice rakes up and insinuates against another 
some fault or wrong committed by another, long back* is 
called Dirghasutri (scandal-monger). 


(continued) 


(M. GB. XVIII. 18) 
The illuminating commentary of Jayatirtha on the 
above which has been incorporated with the translation 
(as above) deserves to be carefully read in the original. 
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XVIII. 31-33. The import of the statement: The under¬ 
standing by which one judges Dharma and adharma* the worthy 
and the unworthy acts otherwise than as they are ( ayQthavat ) 
is as follows: The understanding whereby one does not necessarily 
always evaluate Dharma and Adharma as they ore but some 
of it as it is and some of it otherwise than as it is is termed 
4 rajasibuddhV . If the statement is construed otherwise to mean 
that the buddhi which wrongly adjudges Dharma to be 
adharma and the righteous act to be unrighteous is rajas f- 
buddhi it would nullify the distinction between rajaslbuddhi 
and Tamasi-buddhi. 

XVIII, 49. Nai§karmyasiddbi means the Yogasiddhi or 
upayasiddhi which leads to final beatitude of Moksa. 

XVIII. 50. The words Siddhim prapto pyathd brahma 
tatha prapnoti mean having attained perfection of wisdom, 
hear from Me the means of Aparok$ajfiana by which one 
reaches Brahman. The words “nis\hd jnanasya sa para* mean 
the siddht or upayasiddhi . 

XVIII. 53-54 Brahmabhuyaya kalpate : means he is fit 
to be in Brahman with the mind centred on Brahman. 8 

XVIII. 56.-61. Once again the Lord explains the most 
intimate means ( antarangasadhanas ) in the attainment of 
Aparok$a and concludes the Sastra* with the words “ mentally 
relinquishing all karmas to Me*. 


8. This is not the final Mukti because in the following 
verse there is reference again to the Brahmabhuta acquir¬ 
ing Bhakti towards the Lord and Samatva towards all 
beings. 


19 
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XVIII. 62. The reference to TSvara here (as existing in the 
hearts of all) and exhorting Arjuna to seek refuge in Him and 
attain His eternal place” - all jn the third person is to be 
explained in the manner of Bhima’s words addressee to Drona, 
on the battle field, in the A / T ah 0 oh fir tit a, (VII. 102. 86)° as an 
example of referring to one’s own self in the third person by 
way stating a decisive fact that is unalterable and will happen 
come what may. (nisciidrtha) 

XVIII. 66. The call to Arjuna to abandon all his duties 
and obligations is only in terms of relinquishing their fruit 
and not the absolute relinquishment of all responsible obliga¬ 
tions. 10 

Otherwise, how could the Lord’s injunction laid on Arjuna 
to fight to the finish (II. 37. III. 30. IX. 34) be explained ? 
Moreover, the term dharma is suggestive of the proximate sense 
of “the fruits of karma” {dharmaphala). The Lord Himself has 
proclaimed as His considered view that one who gives up the 
fruits of his karma is alone fit to be called a real Tyagi*. 

I have given this condensed exposition of the Gita of the 
Supreme Lord Visnu, who is possessed of infinite number of 
auspicious attributes. May the Lord be pleased with me always, 

Here ends the Bhasya on the Bhagavad Gita written by 3rimad 
Anandatirtha Bhagavatpadacarya. 


9. *f*r& i 

^ II (VII. 102. 86) 

10. Seethe Lord’s pronouncement: 


(XVIII. 7). 
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ALPHABETICAL LIST OF SOURCE-BOOKS 
CITED BY MADHVACARYA IN HIS GlTA-BHASYA 


Abhidh&nam (Lexica) 

Aditya Pur ana 
Agnivesya J§ruti (S.V.) 
Aitareya Aranyaka 
Anabhimlana Sruti (S.V) 
Anugita 
Atharvana Sruti 
Ayasya $akha (S.V) 
Babhravya sakha (S.V.) 
Babhravya sakha R.V.) 
Bhagavata Puraiia 
Bhagavadvacaaam (B.S.) 
Bhallaveya Sakha (S.V.) 
Bhaskara’s Gitabhajya 
Brahma Purana 
Brahmasutras 
Bfhadara^yakopanisad 
Brahmavaivarta Purana 
Chahdogya Upani§ad 
Dhatupatha 
Garuda 

Gaupavana Sakha (S.V.) 

Gautama khila (S.V.) 

Gita-kalpa 

HarivamSa 

Jabala khila 

KathoP a ni§ad 

Ka§ayana Sruti (S.V) 

KhilaSruti 

Kosa 

Madhucchandsa Sakha (S.V) 
Mahabharata 
Mahakaurma 
Manu Smfti 


Mandukva Upani§ad 
Moksadharma parva 
Mundakopanj$ad 
Naradiya Purana 
Narayana A$tak§arakalpa 
Narayana Gopala kalpa 

Padma Purana 
Paingi khila 
Pancaratra 
Pippalada Sakha 
Pracinasala Sruti (S.V.) 
Rg Veda 
Rg Veda- khila 

Sankara's Gitabhasya 
Sancjilya *Sakha 



Skanda Purana 

Smfti 

Svetaivatara Upani$ad 
Taittirfya Aranyaka 
laittiriya Brahma^ia 
Taiitiriya Upani§ad 
Unnamed Sources 
Upagita 
Upa-Naradjya 
Vamanar ura^a 
Varaha Purana 
PVauna Sruti 
Vi§hu Purana 
Vyasa Smrti 
Vyasa-Yoga 

Yaska <rnti (S.V.) 
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Courtesy-Dharma Prakash Journal Madras 

Review of 

Bhagavad Gita-An Exegetical Commentary 

Prof- Kobert Minor 

Hei'ita^e Publishers, New Delhi-2- 

Price Re. 150/- 

Introduction i-lx PP. 499? Index 901-04, 1982 
Foreword by 

Prof. Norvin Hein? Yale University 
(Dr. B..NK. Sharraa) 

The author, an Associate Professor of Religious Studies at 
the Kansas University, declares that the purpose of his exegetical 
commentary, without attempting to provide even a correct tra¬ 
nslation according to his own lights, is to ^gather together in 
one place the best scholarship of the minor literature (meaning 
modern commentaries and expositions by Eastern and Western 
savants) to enable present day scholars to interact to it and to 
rescue the understanding of the Gita from the a priori ideas of 
what the Gita has been expected to say in keeping with the 
notion of Hinduism as defined by later thinkers, instead of 
attempting an understanding of its thought in terms of the early 
date in which it was written, prior to the systems of thouht.* 
In other words* the work purports to supply the historical 
exegesis of passages and reverse the effects of its lapse . 
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The absence of an Index of verses is a serious handicap to 
scholars who would like to make an interrelated study of the 
authors exegesis, such as it is. The price of the book is 
prohibitively stiff. The style of writing especially in the argume¬ 
ntative portion where he seeks to make a point is wanting in 
directness and clarity and leaves the reader baffled and guessing. 

Western scholarship has, from the days of Garbe, been 
dallying with the theory of different layers of interpolation in to 
thetext representing Sankhya,Mimarim,Sannyasa, Absolutistic 
Theistic and Deistic ideas. Modern Indian scholars, with the soli¬ 
tary exception of G.S. Khair, have generally resisted the inter¬ 
polation theory and stood by the unity of composition and author 
ship of the GltS. The author’s own position is that the Gita’s 
reltaionship to the Mahabharata is that of an addition to it, at 
some middle stage in the Epic production, early enough to be 
thought of highly by later Editors of the Epic(xlix). The argument 
by which he tries to make out that the Gita was not part of the 
Epic, when the account of the third day’s battle as compared 
with the account of the earlier part of the ninth day’s battle 
was written could have been put in less confusing form. Apart 
from the question of the unity of the Gita, Prof. Minor is una¬ 
ble to say anything about the identity of its author, beyond this 

that it is a text by an unknown author who dates to about 15o 

B.C. !!! 

He discusses similarly the question of the multiple author¬ 
ship of the Gita according to Garbe, Rudolph Otto, Khair and 
others. He comes to the conclusion that there is no solid evide¬ 
nce to show that the Gita when understood in its own terms, is 
quite consistent and its parts upon further study are interrelated 
(xiiii). He argues however that the Gita is not a systematic tre¬ 
atise and that the Gita author did not believe that a systemat |9 
presentation was necessary (xlv.)! 
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Pro. Minor says “most scholars agree that the reference to 
Brahma-siitrapada* in xiii. 4, is not a reference to the Vedaita 
Sutras but to the Upanisads or verses about Brahman in the 
Upani$ads and that this makes better sense; for Chap. 13 goes 
on to allude to and directly quote verses and partial verses 
from the Upanisads”. While the allusion to the Upani§ads may 
stand fully covered by the words Rsibhir bahudha gltam chando - 
bhir vividhaib prthak ”, the two adjectives * hetumadbhih 9 and 
'viniscitaih’’ applied to the Brahmasutrapadas are hardly applica¬ 
ble to any but the pronouncements of the Sutras as we have 
them. This is a fact which has to be reckoned with and cannot 
be easily brushed aside . Prof. Minor does not seem to have 
given due weight to the significance of these two adjectives in 
the description. 

He has taken a liberty in preferring the Ka$mlrian reading 
of 1.10. 

swifa 35 I 

to the Vulgate reading. 

It should be clear that the words ‘asmakam balam’ ete§am 
balam’ in the text refer to the Kaurava. and the Pandava armies. 
It is therefore difficult to see how Prof. Minor could speak of 
‘astnakam balam* (our army) as Bhuriabhirak^itai'n’ and ‘ete§am 
as ‘Bhi^mabhiraksitam* without a patent contradiction of fact 
unless he has recourse to adhvahdra* by importing the word 
“abhibhavaya” after asmakam and ete§am respectively, follow¬ 
ing Bhaskara’s construction in support of such a reading In 
any case, we cannot accept his plea that “this reading has the 
authority of the most ancient authority”. For, Bhaskara is deci¬ 
dedly later than Samkara who sticks to the vulgate reading. 

Aparyaptam tad asmakartt balam Bhf$mahhiraksitam 
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The anomaly of‘tad’ can be explained either by construing 
it in the sense of what has just been mentioned before (prdguk- 
tam) or in the sense of “still” ( tafhdpi) for reasons implict in the 
warning implied in 1-11 ‘to protect Bhisma’ and Bhisma’s blowing 
the conch to boost Durvodhana’s morale (tasya sav.janayan harsam 
.)■ There is also no point in referring to Bhima as the pro¬ 
tector of the Pandava army when he was not at all Ihe comman¬ 
der of the Pandava army that day) and if Bhi§ma*s absolute 
superiority to Bhima as a warlord was so indisputable a fact (as 
the author thinks). Madhva’s Mblu T.N. throws new right on 
Bhima’s absolute superiority? by citing internal evidence from 
ihe speeches of Dnryodhana, himself (in Virdtaparva) and those 
of Kf$na and Yudhi§thira. the of Girdvivrti Raghavendra gives 

a very cogent meaning of 1. 10 of the Vulgate text which Prot. 
Minor could have considered with profit before rejecting the 
Vulgate text: 

imw: ^qqfa fafrt i 

*RRl: S3 flWrrtg *!«lT*TmW%5ir: 

^ #jrqq^— f%qiqr’ I 

(Vivrti i. 10-12) 

There is no need to sidestep the suggestion that “Prajnavada” 
is best understood euphemistically as explained by Madh'va: 
‘Svamanisotthavacanani’ which receives strong support from the 
broad smile with which Sri Kr$na begins to reply and put 
sense into Arjuna and from the Kushminian reading. 

Tam uvaca Hr§ike£ah prahasanniva Bharata (ii. 10) which also 
ndicates much more than a mild sympathy for Arjuna’s predipa. 
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ment. There is nothing intriguing about the morphology of the 
compound “Prajnavada” in Madhva’s sense. Edgerton himself 
quotes Mbh. ii. 61, 38 where Prajfiavadika means “talking as 
(pretending to be) wise”. As an exegetical commentator 
Prof. Minor could as well have notedthe parallel in Vedavdda 
(Gfta II 42) which admittedly means a superficial understanding 
of the Veda as “opposed to its true meanings pointing to 
Kr§na” (p. 67). 

Prof. Mior categorical^ rejects Samkara’s special pleading 
in explaining away the plural forms ime, sarve vayam etc,(it. 12). 
It is refreshing to hear from his lips that “the plain sense of the 
verse does support the plurality of eternal (phenomenal) selves 
for the distinction between that which perishes and that which 
does not is lost unless the individual selves cannot perish”(P*36). 
But the qualification ‘phenomenal takes away the entire force 
of the argument; for 3amkaradoes not deny that the phenomenal 
souls differ as he concedes their Vyavaharikabheda. As Rama¬ 
nuja has lost no time in pointing out here that what Sri Kr$na 
is interested in telling Arjuna is that the souls are 
essentially many in all states of their existence and not merly in 
the phenomenal. Prof, minor blows hot and cold when he 
practically upholds 3amkara’s position, saying “It is not unusual 
even for the most systematic Indian thinkers to speak on two 
levels, a higher level which presents the position precisely and 
a lower one which talks in language which concedes certain 
elements denied on the higher level in order to explain less 
crucial points to the uninitiated” (p. 37). To put it in the 
Professor’s own words, this is but “a preconceived notion o T 
what Hinduism is”. 

1. See the exegetical comment of Raghavendra:— 
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Students of the Gita should feel greatful to Prof. Minor’s 
plain speaking under IV. 13, “that in line with the documents 
of the Epic period the Gita does not support Telang’s contention 
that there is nothing in the Gita to indicate whether caste was 
hereditary 5 ’. In a hard-hitting comment on all those modern 
exponents of the Gita who seek to dilute the force of the Lord’s 
speech on Caturvarnyam, the Professor dismisses the special 
pleading of Radhakrishnan, K. Caitanya and others that w Kr$na 
is not thinking of hereditary castes but of personality types.” 
Prof. Minor rightly preserves “'Yet in the Gita the personality 
types are in-born and are thus related to hereditary caste. At 
the least, the burden of proof still remains with the modern 
Hindu apologists who claim that the Gita does not teach caste 
by birth” (p 158). Again under XVIII. 41 he comes down 
heavily on Radhakrishnan, Telang and other Reformists saying 
“There is nothing in the text of the Gila to support the modern 
commentator in this matter. The Gita not only leaches caste, 
by birth, but it teaches that their talents are related to birth, 
k to the guna-structures that one has inherited from former lives. 
A little reflection would show that such (modern) interpretations 
arc fair neither to the text oT the Gita nor to its spirit. They 
merely appear to be conscious efforts on the part of modern 
scholars to rationalize the teachings of the Gita according to 
modern trends of Indian thought 55 (p 400). 

Prof, Minor’s notes on III 15 call for comment. Here, the 
term ‘brahma* occurs thrice. If the Gita is truly meant to be 
K 8rahmavidy&, it would only be natural to understand Brahman 
here and elsewhere uniformly as referring to the supreme Being, 
as Madhva alone has done. Rimanuja’s way of interpreting 
brahman” here as the physical body nourished by food and the 
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modifications of matter and of Aka$ara as individual as self are 
most farfetched Some other commentators have taken‘brahman’ 
in the first and the second halves in two different senses of Veda 
the supreme Brahman- Prof. Minor seems to agree with Hill and 
that the first and second uses of brahman is still difficult and 
that it is unlikely that the same term should be interpreted 
differently in the first and the second half” (P. 120). Precisely 

the same objection has been advanced by Madhva against the 
interpretation of Bhaskara. Zachner’s plea that we have here a 
play on the two meanings of the word is hardly creditable to the 
seriousness of the subject-matter. Madhva's criticism: 

^ I 

will stand its ground. Bhaskara himself has construed ‘udbhavam 
in iii. 15a as equivalent to ‘manifested' (prakdsitam) which 
lends support to M's interpretation of Brahma ask^arasamudbha- 
vam as ak$arabhivyangyam”. Jayatirtha has anticipated and 
answered the objection made on the basis of the adjective 
'sarvagatam’ in iii. 15c that the Vedak?ara; also are equally 
‘sarvagata’. Modi’s stance in favour of the Ak§ara-brahman here 
is ciloured by overtones ofVallabha’s doctrine of two Brahmans 
the Ak$ara and the Para which perpetuates a dualism of Brahm¬ 
ans and offends against Brahman s oneness and uniformity of 
essence (aikarasya,) 

Under iii. 42. Madhva is said to be “consistant with his 
usual under-standing in referring ‘Sail’ to the supreme Being, 
thereby taking it omple ely out of th? contextual expectations y \ 
A reference to M’s bhasya would show that far from taking it 
out of contextual expectations, M has pressed the point to its 
logical and contextual conclusion in the Upani?adic reference 
made in the Gita: 
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«j^: q?: I §f3?FclR5l^0II5qTBr5^—0R«RITgW: q* 
I r m: ftqfeKW i 

q*rfV aitfRtoRfc * srotsrcqsftft. (J ) 

Prof. Minor is inclined to eccept the views of Thomson and 
Ramanuja that “sah” (iii-42) refers grammatically to desire 
(kama). This is also Bhaskara’s view. But as pointed out by 
Jayatirtha* it would be out of harmony with the accepted posi¬ 
tion of Upani$adic thought that Kama, sonkalpa buddi etc.» are 
all but various states of the mind and that therefore “Kama” 
cannot be graded higher than Manas % as has been done by these 
c 'immentatnrs. This should afford sufficient reason to reject 
their interpretation, unless Prof. Minor would go to the extent 
of saying that the Gita rejects here the Upani$adic analysis! 

He opines that there is nothing in the Gita “to conclude 
that Kr§na is an incarnation of Vi$nu. Kf$ija says he is an inca¬ 
rnation of Kr^na” (iv.6) Kr$na descends a number of times in 

the world,. not Vimu n . This may be typical of the Western 

s^ehlar’s attitude. Arjuna seems nevertheless convinced that 
Kj*$na is in fact the Avatar form of Vi§nu. who is exhibiting 
His Visvarupa to him (XT. 2^). 

Whatever may be the different senses in which the term Bra¬ 
hman may be used in the Upani§ads, the Gita coufines it to the 
supreme Brahman while taking care to prefix the word ‘mahal’ 
to Brahman when a reference to (Ja^a) Trakfti is intended. It is 
n^t therefore proper t> conclude that Brahman means Prakrt 
in iii. 15 or elswhere in iv. 24. In XIV.27. The term prati?tha 
decides otherwise. 

The position of the Gita that all deeds are to be done as an 
offering does not make the Vedic ritual “unnecessary andinsigni- 
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ficant” as Prof. Minor would have us beleve (P. 207). To say as 
he does that in statements like Raso aham (vii.8) is that 

property or essence in each element” (P.242) is to completly 
miss the significance of the teaching about the power and maje¬ 
sty of K$etrajfla. (13. 3c ). Prof. Minor has not risen above the 
error of mistaking the Para and Apara Prakrtis as the higher 
and lower “natures” of K.r§pa. Such a conclusion rests on a 
wholly unnatural interpretation of the possessive form of the 
personal pronoun (me or mama) applied to the two Prakrtis 
(be it Jivabhuta). Nothing more than a relation of possessor 
and Possessed is intended by the possessive case. To make the 
two Prakrtis constitute the higher and the lower natures of 
Kfsna is to treat Him as a composite Being and not a Person of 
uniform spiritual essence. 

Ak§ara in XII 1. cannot be the “true self or Atman as 
an object of meditation, as such meditation removes the mind 
from nature or Prakrti.” For, the true state of Atam is attained 
only after liberati in and not in the state of bondage when the self 
is still to be classed as “K§ara”. This will de clear from Rama 
nuja’s own interpretation of "Ak?ara” as the released soul. 
In the Samsaric state when the self is still bound, meditation 
on one’s own self however intense it may be cannot make it the 
Ak§ara. Hence the words “Yecapyak§aram avyaktam paryupa- 
sate” becomes inexplicable. To equate this Ak$ara with the 
absolute or the Nirgupa Brahman of $amkara would be “the 
opposite of the Advaita position”, as Prof. Minor recognises. 
These inadequacies here and in the parallel text in XV. 16 make 
it very much more probable that the Aksara Puru§a or Avyakta 
of XII. 1. must in reality be sought in some sentient principle 
of cosmic away, which while enjoying a higher status than the 
individual self (whether released or still ip bondage) would at 
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the same time be assignable to much lower status than Krsna 
himself. Prof. Minor notes the difficulty placed by the text 
against Samkara’s interpretation when he says “Yet the two 
are conceived here as Purusas (persons) and this must be taken 
into account in any interpretation* (p.428). The significance of 
the description of this intermediary principle as Kutastha 
(high above) and the careful use of the singular number through¬ 
out in reffering to it shows that it cannot be the Atmas who being 
many in number and liable to transmigration in the empirical 
state cannot be given the high status of being a Kiitasthas from the 
very beginning of their existence . The stalemate can be overcome 
only by agreeing to locate the Kutastba-Avyakta or Aksara 
Purusa in Madhva’s Cit-Prakrti. We cannot agree with Prof. 
Minor’s argument that M’s identification of Avyakta or 
Kutastha Purusa with Cit Prakrti “reads more into Prakrti 
than the Gita desires” or that it introduces a “foreign idea”. 
Even contextually speaking it must be seen that as the A para 
Prakrti is admittedly insentient (Jacja) the Para Prakrti is and 
must be Cit-prakjti and not individual self. The function 
ascribed to this Para Prakrti as substaining the entire world 
(yayedam dhdryale jagat) is beyond the capacity of the 
indvidual self (of Ramanuja) except in a very highly diluted sense 
sustaining one physical body at a time and that too in a most 
ineffective way 1 The Pari Prakrti cannot be so lightly treated. 
The Theistic affinities between the Giti and the Bhigavata 
schpol should be worth remembering and investigating in this 
context. The Jivabhuta Prakrti of the Gita has its couterpart 
in the “Jivamaya” or Cit Prakrti of the Lord as may be 
seen from the description of the role of Cit Prakrti given in 
the Bhdgavata Purana (1# 10* 23). 
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Under Gita XVI Prof. Minor compliments Zaehner on 
having most recently pointed out that it is the logical con- 
elusion that the Asuric souls should be consigned to Hell and 

agrees that the point of this chapter is that “there arc those 
born to a demonic destiny which will not choose “to turn to 

God.” This is in keeping with the acceptance of the 
doctrine of threefold Sraddha in men which is said to be 
“sattvanuriipa* i.e., faith or spiritual asset which is “in accord 
with the form of one’s own nature” (as Prof. Minor puts it). He 
also says that this Sattva “cannot mean the (Ju$a sattva 55 In 
this he comes closest to Madhva. He has not however pursued 
the implications of this position to its logical canclusion in the 
philosoply of the Gita. Had he done so, he would have found 
food for thought in Madhva's forthright interpretation of 
“Sattva” here as the true nature of one’s being: Sativanur up a 
cittcinurupa and Jayatirtha’s explanation of it Cittam Caitanyam 
Ancient usage in the Samskft language also confirms the use of 
Sattva in the sense of a living being. There is much scope for 
a comprehensive discussion of the concept of Sattvanurupa 
Sraddha in this sense with reference to the views of Madhva and 
Aurobindo. Samkara’s equation of Sattva with “ antahkarana” 
leaves much to be desired for purposes of a serious discuision 
of a standiug problem of moral evil in human history. 

Prof. Minor is inclined to believe with Ramanuja that 
the term Brahman has been U6ed in the Gita in the sense of the 
“pure individual self” - in many contexts, instead of in the hig¬ 
hest sense of the Supreme Being itself. However as the Professor 
himself agrees that the Gita is interested in quoting the Upanj- 
§ads and is interested in showing that the Upani$ads if correctly 
understood are not speaking of any impersonal absolute when 
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they speak of the highest reality but that they are really 
speaking of Krsna when they use ihe term Brahman”, it should 
be clear that “Brahman” as a rule must naturally be understood 
to refer to the Supreme Being and not to the pure self (in his 
purified state). Ramanuja accepts that the words Brshmasutra- 
padaih in the Gita refer to the Vedamasfitras. One of the most 
important findings of the Brahmasutras is that the term 
“Brahman” refers primarily and in the highest sense to the 
Supreme Being only. Nowhere in the Sutras has the term Brah¬ 
man been used to denote a lesser being. It cannot be otherwise 
in the Gita. 

Prof. Minor refers to Norvin Hein's suggestion in support 
of Ramanuja’s reading anddi and matparam (Brahma) in xiii. 
12c., that the author of the Gita has deliberately substituted 
the innocuous words asaktam sananhrccaiva nirgunam guna - 
bhokir ca in xiii. 14 cd., instead of the original line from the 
Svetasvatara (iii. 17) Sarvasya prabhum isanam sarvasya sara - 
ruim brhat so as to fit in with the position of “the beginningless 
Brahman (viz. the pure self) subserving Me 55 (matparam) Not¬ 
withstanding this ingenious tour deforce , it remains unexplai¬ 
ned bow ruch august attributes as “giau$iju” and 4 piabhavi§^u- 
and hrdi sarvasya vistitam (xiii. 16-17) could be appropriated 
to the pure self of Ramanuja's conception. It should be obvious 
that R’s explanation of Hrdi sarvasya viffitam (13 } 17) is 
desperately weak especially in contrast with his own interpreta¬ 
tion of the parallel statement in XVIII. 61: 

A careful study of Prof. Minor's painstaking exegetical 
commentary on the Gita which has laboriously waded thro 5 a 
bumper crop of modern expositions and commentaries on the 
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Gita leaves the reader perplexed by conflicting exegesis galore. 
One is left wondering in the end if modern Exegetists are in 
any way better qualified to deliver the goods, than the classical 
commentators. In most cases the findings are delightfully vague 

and negative- 

Perhaps, a closer, systematic, critical and comparative 
study of the ancient classical commentaries themselves with all 
possible exegeitcal apparatus, than has hitherto been attempted, 
may fare better in helping us to understand the heart of the 
Gita. One useful purpose served by modern Exegetical Com¬ 
mentaries such as those of Prof, Minor is to revive the call of 
‘Back to the Classical Commentators’ in the end. And that i s 

where an ihntensive stuby of Madhva’s commentaries on the 
Gita is sure to be found rewarding. 
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a qforjiJnftq; f^«T^T: | gsrfsft # 55 lfT 

*q»rfo ^ qsig^Ri | gw ^r^R fo^re ^T^sq’, ‘sfofi 

'i ' 

steiq^q’ (st.r qr.? ?*.*) 

‘qft# ^icssfo %gt m fvtafjm’ 

‘arfawfo «4 3»lSJ5tI5fn?I^rci^§: I 

ijons^n^r^ a <rwsft wf: f^ nfrft; j t 

q?Ig?gr 5W: SJSTRH: l’ 

S^lft =^ftr&l ll O II c II 

a?*r $4^4 fo*?44 4t 4fa i 
ki Ift *rmft 4 ts|^ ii ^ ii 
s^gq<ifo^%;ifo*??iHT4g 1^3 artmfor gfo- 
l 

for§ft § fll 4 t grfoii^ ft mg i 
sfo ^shw wfo w»rw q^ftrg ii’ 

| aratrfifosjJT^ ^ qcftft gfo | fgr. 
aiWRt sn»w *?ft: | ft^qurig | ‘g^gg;’ 

fft «%ggiqgft | qfrq *nfo m =rega fft folqo* 

a fota: | ^ 

‘<£5 =q a’eqa'i fTi for n%af I 
q *ro«rf 4|^sfo awrafo fa?4g ii* 

i 

4forc*ro4toi mg^Rm: I 
flit fraaw gp^wran n \° li 
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r mi g^r i n^r: n^r: i 

lit $ftl H II \ o || 

^ n«u nf rrt*a*N Rsn*R?g i 
*w arRtg^ *rg«m qr4 r&j: HUH 
a a rs^Thhirot gfa»H«iaPi^aTfeRfaT | aRisfa 
ai'fwig^oi *er ^rataif it qqfil t *Rifa fomUr 
| a 3 g^aila I im sire rr rfr^ i 

aisKaar a^sfo hr ^fRRigR^ i afofclnqt^ra 

RR | ‘^R?a^lRT5T:’ asRft I ‘at i^Tai R|R«rr 

W’ fe sifa: | HHaFN R RaiftsftHFt I ‘9RHI RIRIR'^- 

^flfqci ?Rjifefesrg nun 

wjp * 1 ftfig rirt ft fan: l 

%r It wfsn nun 

fat rr *5nfg^ f$sr ft I *a ^ ft tori fit: i 
‘astia RaRRR:’ nun 

=aig4°a wi gs gn^f^Rm^r: I 

m saftRft Rf li U li 

3K?ft ft ?R<RI5 I R^WPRTW: i 

Rlfa^t RifHR: 1 fllfcPSRRR: S?f%H: I R^aaiHHt %R: I 
aiRR: ^ fft guf^RIR: I stffaHrHtg ‘flat RR* fWlRai 
I assw^afoa^a? i aar ft aft: ‘frimf ftaaT:’ 
^aift i ‘agf%i ftaifft:’ & a i atfta la^RTR. HUH 







Sft lit qtsftroift *4fVq a ^'s^h II >M II 

sra 3 3f f%*q^cftcHTC— 

:»if «Rifa% *35T I %r®m& I *i- 3 swifts*: I 

- 

( aiTVf*lft ^sb} ^Ft jta?H: | 

* in«f^ ft^sfcwft It m 3 11’ 

# I q =q %^'SrBr ^01 9^3^: I rl*U It gfi: — 
‘^rr Fftq jrst |?r ^ 3cg3<WTft ft§H* ffr II 
‘^»4 ^r^roii *r 11 ^v 11 

^ fit*r s4 <$*ft 53^5 I 
§* ?IW^ # ^<ri II II 
<ft fi^rsfo «fcw «n^Tfis«T!?f|^if 1 <jjNrt 

^ <jfMT*3ft: II ^ II 

f$ wA ftmftft ^^ts^sr 4tftai: 1 

lA KTOlft'^iViaT 3t^%s^3T3 II II 
fs’ |F3^3 I cW 5ft%«TOic <pro3^ 

f$ tfift 1 

lift ^ ft«f4®It I 

wfrw it^A- tot «4>it Tift: li ?V9 H 

q %q^5 as^rsn ■fts&i iBfflroiFnf ? 4 >n fft I 

- 







zk'B *ift d g^ $ Hi gfost ar^r»’ 

| Sflitf ^qfaoi^ | q;qfaqfclf|e&tf | ftfq^qj «F*WI<U 
a§l fafcaj Wfc | R..^ STWlfifal ‘«3JTto«T5f. 

^fem’ I <wr« li ?v9 ii 

$jW$ 4 'n^S*4fa ^ $4 «r: i 
e *rg^g b n ^ n 

wffc«*PWl5 || ^qf5r | 3 ^ 

ff: | qrt ftcSlfa «l f *I: Wfeftfa | 

awrfa g c 3KH%'WSM[g I WfeHn $4 t<: iwfo ‘wfo 

R$W: fl#?l 9 ^ 8511 ^ SJB B fl^R f |!ft | B ^ 

^ pr q^gg>: | *rafo*oii?fl ^ wmviffn i fwr«fiwwr^ n 
li U II 

m <ra wnwi: wrafswfarr? i. 

rn%i q(0^ pi: || ^ II 

I €Tfiq$ftai 

.9RTffl3wn?°i^ H {% li 

^feiset fatWU I 
%*fafSWfxftsfa fots^ $Ofa Bi li R° II 

B ^ <rifcf«wn^)19q. I ailflSf 5TC B I ^R' 
^sqgi? gtffcisa sft i (*TOir<• *><w««q»s*flifi 
II II 



iflaraiwm 


snfa *i ffaisatfa uni ii 

wiftwnfriwis' fitKftftft ii safari w ft?T- 

I SlfWf w: l qftfllwUTlCTftHM^ i ‘a? 

idfa’ Zcnwftmtrm Risatft fafewfafa \\\ \ n 

5r5T<fiat fo*TW I 

wrf^wiW^. fWfsft R II ^ II 

Rafsgiwft w$m& vmsnn^i i w s ; gjcta- 

HRftRsrfoft ii rr I) 

*\ W%W £tR$ hirt^-jr^r: i 
^sTT^s^: RR3I srfrsW Ii 33 II 

RRqf^fg | Ra«s« ^rcjfara i g?rw 
SlffT«Flfag#fc | ^RHftcl^fl;. TOtaTOffta: II ^ II 

5t§n<?q sfir sfosbuft 'snrof^ i 

aira »Fcisq m $4 art^rt ii rv ii 

fRraTf%(5t%^ *qiafa surnkfafa n | 

I R I RRi f|— 

‘a^R-Rai^faiwT Raifafo i 

R^cl gR^aa R 3 II ’ 

?fa qR i ‘«§ sfo =* i 'm ira.afai =a | 

flRlfW'flf-Slffa $r ii \v n 





SI3n?Ttt<tf fa II ^ II 

«Nl^Pft^CT«V% OT*nfTT 5 fa i 
*P*!$rfNww^ ff^qifau llfa II R\ II 

tsflfcqifaqT I %k *^3^ I fl M 
I Sfftfa |%«llfa^0I^ I qiaHNIuftl Hcfat 

^ | ‘n%a r ‘qgt facial’ 

swTfa^fa**: I l m sfa 3ifflfa a 4 ‘a 

^ ftaist II sis q— 

•faccg ^>01 qgar 5 W( 5 qga QjSai I : , ‘ 

aW^RSt q% ftai S*fo 3 R 5 ; ll’ 

sfa IU^ II <1\ II , 

gsfoftfcWtfa wror'tft miX i I 

an^iwmqtaisft ifra u -q« it ^ 

suRtfwiWRiflt ii ^ ii ) 

stsqqftsrftq^n mn^fi^^nsq^; i \ 

araravramim 11 \* 11 

s?k gstffa spot^h- 1 to ^wt^|«ur m ^fcifa 
aqt^r-. ^rfa 1 & a<it ifa^qrirl' 31:1ft aejarrifaft sw 1 
mw na q 11 ^c 11 

wn ufa m siintsqr^ m^X 1 ;? 

5 trniqra«fat ^at OTrororaNW im 11 





an> ufoii^iRq^waii: srfuqqi^ gift, @hr * aiSt l 
f*tff^r qq mqseftwfc II ^ II 

aiqt ^lfTTr: ffiqi^ aint^ ft I 

^faiRSqqn II ^c. II 

*v9ftgig*$3t qifo m i 
qri $fts?q: f^nni V. II 

ftqqTfi^qq aroi^fWifuToir^ ar°^ qjjgft | ‘q^isaqft 
ai^f:’ |3T^^gTBa^T>ai 5T I ar^ft ffaircft fts^ I 
‘WRqiflq ifa SHUT: RI 0 I 3 q §91:’ 

II ^ II ^ II 

om sraift 5 % i 

mm\ fort^ n tt n 

zm-. qww^t # I 

‘*it ft «#qfRf qtor =q ag>q q’ 

*ft q^qft i nT^qifq^ifa^for qq ft ^ «S i qq frt^r 
gift q^ffa far flq^q% i g& q^srrsr q;faqft aqfo 
qtf i ®pI ftfta q ajqqftft *rq: n 3 q ii 
itapj gwnrara?^ strait: q?^q l 
si qwftre qr*i fft qftq*n«ft ii it ll 

s#a qqiflqmjfgrfi^ i ll It ll 

qftfig; qfaqftq qftrerq %q*n i 
aq^qfo ^ ^iftqs^ftR: ii t# H 
iqtffaft ^q l ?rarswif5wqT;qtC: i m ^rt ll t» ii 







«fa It ^ II 

*f»ITR^ fl^arRsit awf^q jftfaiflf^ 

qqqfe it ^vii 

srft %«& qifaroiw: qrq$*w i 

m HR§t%r ?fsR u 3$ n 

«fa^tsf?WJHHTr§^s|;! I 

a«n H ^ ll 

si ft fi5fa *vsi qftqfts fts^ l 

«i^it*r^ ft^ft II K ii 
«raw*t hr TOrofr'IftpR l 
HR qtf HlfWRfafalfa^ft ll ^ ll 
SUHT^HRJ* imtRT fcmft l 
5fR 5i qft a 3 % hh$R*R: II tf« ll 

- ^S^HHiqHRtff^ffSR^I 

SUTr^R 5f Wtfa ftwf?<l *R^R II tf? II 
awi^HRfr*^ §?*$ HRifitaissaiR: | 
fe*t4 HH*T ^*Rlfagtfrrg HR9 II W II 

ll ^ a^fefpl sftagTrcjOai^ftqcg stuf^iqf qtnsillf 

arc apfsrcrc: || s |i 

arcrca =a ll li 

apfoTCW; ll v Ij 



ll ll 




331=*?— 

$tf<nf f «q gsriM ^ I 

^ frft gftfaaq; ll ? ii 

ii & n ^p(t<n«n#i^r JWfnwfaarfo i 

**reE®ref*rcFgg’> ^rsg I ‘<p f?u^[ q$toT 

^ I fowirfcff TOiitwinRfwi; I 

— 

‘*e: $q% §$5T | 

*R> gq^: pai ( 5 ft SWRlfo: ll’ 

I ttarasi^ylf *mqj?N | m sraiftsrrc: i 

*rfe SNilstowrefic ll \ ll 

$#tf*Trcn^ ^rtnt ii ? ii 

qw staiet *fit?w i r 

‘§^1*115 nflqtfl 1 ’ 

5ft 1 

‘aift qr wroofo ?nrfe rr 
ifa 1 I : 

‘tfRrtrcg gtfqt ql 1 

^ gsnpqt wtff 3% q>*rc fast?! 1 
•• ft g «l|fq«6: | 
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*rafa srsreisft sra>^ |i* 

ifo I ' 

‘sra^fg^ i’ 

?(ct 

‘*pn§ 3 tffr/l itftaft i 
%*nnfiiinfr u ?for «5fi &um u’ 

SUIT I srat TOmfflSlRRI 3rfi: ii * II 

frrai ftsntavA *rt ?r Ife * UTi# i 
Infest fcqfmtr 9% ITOUF^ Ml » 

^Wli^T^Tf |PT I tfRKW ft:35PWTO 3Nfaf 
fa mi \ is 

sif^rcfoft wirai: srasftr * qten l 

•WWRlfa^Wgiwilf^ n v ii 

*Rrrcit ft ?rci*rcjf?^lru: ^ a^surra’ ?p?r|f | 

»ra: ^ 3tsa*T fPia 3TI? erf^T^Rlf^fe I ^wfeRR*- 
S&nftfa: I 

‘arfngwil's % ^narei: a srerfo^rruTfcl’ 

**n *: I^U: focTCSTiqifsrai *U q?5U55F«fl^^UP|’ 
?3TTft *T’rotiGroift& ara: | ?! ^TR*»T ^ *RT: II tf II 

?% Rf|: sn^ 3TR asftifcfo qfclfl I 

^ 4t*i ^ *n <raqft a qitfa ii ^ ii 





qjOTfaraifoininc 4)ftf$rcfo fr^Rr 

$I3>55 5T|>ara II ^ |l 

^ist 5 : wgwfcRn I 
sfts*3T JiMonf^gfa ii $ n 
*tarai$nii m fwif i ^jpnl 

gtejife^ 3 33 ft I m. «ER^rf^5^^ $w i qteiisrc ft 
155^1 1 3 #%— 

‘^r 5Rt^n55 3 | 

VO 

# qwr.l m gsirota awreq issfa * 33ft | mi 
toitoi cf°f53fe: i winaw ittagsfe^ faira fwr? jfoigrK 
ift I gft: floret | a#3i— 

ft 5t% gfaafg *f: $R#i3f$a:’ I 

^ ii <\ II 

fa!5Tr*TT fafsWKW f^ff^: I 
R^IrR^fnrgi ffoft 3 IIV9 II 

<*<% swsgqft ^t«igtp ^ II fitgjir^^: wteR: l 

watcflwi^: | 5 «niRgji: swRrarfcfd *rei a a3- 

^IRgjURT II vs II 

%c frBt jf^t srafag l 

<rc^ >g°^ ^I5n^ fsErera^ 

v 7 j mi H ^ ii 

gfi g qr ^ f ^% q&3 iiM' 

tfatltf Wft 33: «ft§$3 IU II V U 



f^Kl * aqtto qsrqqft-iisiTqf ii ?o ii 
^r^ng?B <*q * q fo«ra. fwi? sreroftft II 

3 ^: 3^: || $ « II 

»rcm 33 ^t i 

qtf*W $4 ftfo flff cEffr^SSrll^ II U II 
W f^Tf IIU II 


3rf>: 3Tf?qr snftwiftft ^fg$3 l 

3I3xrj swsfai ^ *rcft ftq«Rt ii U (i 
3*i|wnft|3l*nnii awprawrc ^ I 3 ^ $to* 
3^ H U « 

*rsi tf?qs»rs$ §i? q# i 
3 * ^ h ffo XW^ WWW 
3 ^: ^m5i^r«i afoqfoftfa i W ^ 
fa$wqftfl!TOT*T: n u n 

q q $qtfa stasr §afo qg: I 
* wnfQ'sn^. Ii ll 

5n*%wfcRi mq * %q %: i 
arsisftna ita juftf Wrtti n ii 

q q $wre * i srgfc sfi^i sre- 

*M* ii u ii !* ii . „ 



snSfa 3 ■■^t..jRT. Rw wr W Rv..l 
^qnrtforesirH srcnsRft u U ll 

i sowsRqfan nun 

*i^p?r5qnif% ii X* n 

^t#3RfsJRft<W[src*TTS cl^f^T ^ II ?vs II 
fo?nfcwi*<T3 315101 *lf% sfaft I 

% mk i qf*CTKwftRt ii X* ii 

q^w^sqpnf atar tiRttfira 3 ^^Rflr^Rfosrrerc- 
'TOTC fr2rfo HUH 

553 IfSrawif ^it ftra «w l 

‘ WW fe *W 351 swgsrfaT <1 ftraii ll U 11 
9^3 f|%(^ II U II 

3 JCS^ftlW 31*3 Htft^STFT I 

fercsfctiqit 35itorfoi fas: ii.ro 11 

*tRTT9$tt3Rlft mm srqg^:?T[q^|0i « ^ 0 || 

ftroisift 3?§^ 1 
3 5I5l3t333nr3T 3^3^3353^ II R? II 
333 fa$nfaw FW 5 ® wrcftftift 1 wnda 

3 rr afratag^i ^n#r 3 ^ 1 m- 

ftqst 3331*1: | *3Rrftg35WI^*W I 3F33T 
%3$: IIR? II 

^ ft tierim 3 tar srcftrir 33 ^ 1 
awsffiPR: $1% 3 ?tS ^ 13J II RR II 



#qrar*r ^ $$ n ^ n 

4 l ^ JJTf I 

5 Nra 5 tpj * i# w n *\ n 
qcqfoqFr smqft I « 5 wfilqtRq «tj 

STfqlfo I srfaqlfloiT^ I qqr q«J«l^t ^ qj^_ 

qffi mi r sniateifatfaen&iqRiJfo qqfa u \ \ n 

H nM iRT^sfarregfa || \M \\ 
flft-W nqgq?ggt: «t%: | «n?m: q^TftftfiHf 
isq, I «r* 3 qreTwdhrfrftPra a<j I 315 * 3 $.. 9 * 5 ^ \ 
apr 3 WHlfts^ 'aranwi: g«i^ I »qq afrftgipipffl: | ggjj- 
S&asfi&i I ifoP&t&frft’jliti 5*I%f#q; I *ra$gi?Kfflpftat 
qirrcfrff^l I 3 q> ^— 

's&^qiitwqrsE# sriq^ 1 
«qrcm: h 3 fa%q; ga ^nwphfta^’ 11 
*nri$ 1 

‘« 5 qt^i;qffj^wjft^ 5 qff^f 3 sffcfcl:’' I 

q I m&g&qfc: wmic q#q II ^y n 

srtM 0 ^^ iflfanwwu 1 
%q|siT witror:jr$wR$ wri H Vi II 

kJ^ 4 ' fWfc| £ ^ ': ' 

qiq^qt^sqqmwr? ^q?q fra 11 sft°re?qqr iw fesr- 
t«n qqiwq: i \w qrqt 533, I steiqt frq&it 4 r I a^fe— 
f^qqq:.#qt qr p|q <q$qT?qqra. 1 
‘graifen 3 #-s?qr s^flff: qfa%^’ 1 



* I , 

I ^WR: I %&§: I aa 

^ (MN: I a#% — 

‘#FRRr qtffRT JR^5RT:’ II 

I %5(|qr *raR«R st ii II 
sRRsptaft^ERf qtftaf *ja%a*rrn I 
^Rt m ft A? a# ftftf?*RI* II ^ II 
§m ^ iNt ^i^[5 $msftqft ii stfita: a^ai n i\n 

mh^.vfMSirt^^NRt sKfr i 

WTraft *roY ffai aranKFa**nftq1 II II 

«r: a?f p «^r m n ** l) 
fq^rfft^TlftstT I Wl^ mfc ; *ft: fftT 
«fan$ft $fta ft<«ta4: i ^§§atoa* fRT gjftwdw. 
| — 

‘arafir ar atnft'^gffti'A^ l’ 
fft I strand fWT $**% ftretatf: II Rvs II =U || 
nftr&K I 

51? hr^t *tf snEas^gft n ?Vli 
u & asiftft *ftogn«i#aRgift*i*5 sraftsirat sUrciftr 

am «reals«w u ^ II 

^f? ^ft^ftft lRVH 

?ft • 

W^lsairt: II M II : .. ^ K 



II II 




awrfsra: $i4 $4 *t: I 

« ^ 4*4* H II t il 

^Tf^flJWIflNan^ I forf^ra ^IfWTf 

ec I 5flt^?| ^ I f^iTT 4lrfiT t«T- 

I 

‘*fi^ =q a?^rr reir' ^ ^ | 

awrf*Rfsrcf&n *Nreft 4Wt ^ ^ «nAf n ? n 

4 forafoft snpft ^ ws* i 

* sr4*reraf«qt 4t*ft $*w 11 ^ ll 

*faratsfo fwff 4 I wsm? 

qftai4 q^g^r^ suf^rera: n ^ n 

TO$t|44f4 $4 «Roiff^ l 
4t*n$ssr a^r w ll 3 ll 

- faq^r® $4 ^5«jf4?ra «rs anwfg^ftft I qfr- 
qressrteqiqflwjfffogt: i ^ofarw I «rc^- 

giftq frn4: I $r 4 qvigasrcoj^l «rc4^ift^sft smitqift- 
q^g^ | <ra a^fatfto mqi^4w4: l aqrsft 

351 4trR5qtW: 3*333 I «F35f 1 





‘ 5 > TOW ^ gfiR: ^ I 

1 TOTO* TOlf^fa^ 5J3TI*3. (I 
^rRSJT^Wf^ol ^TOfSfi 3T | 

«i^a *t?khr: asxRf: a?q*rooir: n* 

S& (I i « 

***t ft I 

II V (I 

«tares*i qtfa i TOft I 

3 rfi =«*- 

‘*TOt ??r frftfat TOTO: |* 

II » II 

^^JRTSSr^R qreWPTOlT^ I 
3FKTO «Rif3t'<^1$* II H II 

S * $WTCte: qm 33$tallfcn II ^ II 

q^KmssrJRR^ fai^nsriRT ftrc: I 

« 3 raragqg& qfosAi *jp?j n ^ n 

^Hiwterrt I «FTOf TO: I eiRTOt 

«flW I ®fRTOf TOflf I 3TTOR sftW^ I «U$* TO: I 3FRTOF 
p^F, 5ft^W 3F I « ft i«*Ff ftawft | * 

3% ^— ‘to to *rg«Tr°if vrot totoMI: i’ 

‘aa^FWT H sftTOTOR^ I 

^*gi 5 I 3 «* *W t* *1 ^ 5 R: ll’ 


10 



»taw«ps 


va» 


ppn ft fas ^3: sigfwre =arw I 
ad ^ jrwt fl^zwfT M 

swift ainaa I «rtrr: ajfaaiRa: gsw, *iftrajflww I 
ssfi irdsgq^ifltqjnwr 1 mfo jjwt a m $wft a 
| cWrcJR q* STfS^ft ^ 11 ^ 11 

ftrciww sreiRaw WR»n swifter: 1 

w'^inirwraqt* 11« 11 

$raftsrra$Hrcn f?wt ftftftftswn 
3 tR jfrtf sw^gisTOisa*: n <: 11 
f^raiw. wttc taw* $1 1 tawi ft srciFat 
jwft | a aw JR*, ard ftq^s JR3& | a^i r wmwi arjit- 
fta:, fft sftrftd Jwft, awtatft taw$: 1 srofagrftd 
ta WWft sfidtalft*! I 5 ftd« 0 llfts fJW: I ‘^R- 
ftfR^fllRl’ ‘ftftRftsR:* fft fZWft Il: I ftdq- 
m*K 1 '«ntaw *r 1 srift— 

‘SIRlWjf ftftSRT ftsfar JR jfRJT: I 
3 a^ia ftfiafaft 1 
sft 1 

‘sroipfri^ I 

cfj^R 35R ft®df%R 5T«jwda: 1 

taa graasiafaftni sIr am’ 11 

swift 1 $swt ftftsR: 1 fwa sft 1 fi w^rei: | 

‘fi w wta fltavra l 





| qtirt qtf f%. | I tftor- 

gwar 53 $: n * n * u 

^ n ^ n 

H ^ ^ fl^rf|f5F c «l^, Sigwfcl flfllfe: I sfafaf; 
<WIW. «3 r afaliftfRR ^ I f%|qf qq f| 

tffaT: I fa5taSR:TO®a: I *R«tf SigRlfaj; fl&jtelTOlfa | 
^ I 3% — 

‘*R: f%|qn g^qfocrf^cir: | 

tftariN % § stw sorter m* I 
m %R%qf ^ f$fe^ ^cf ^ 3 i 
wi sra: *8 siforcto^ I 
^ sroRsfarrcg | 

wwGHfcj forw <r wra^r: i 
aig?T^r star ftwi: wrorftw- aifo \ 
goistqt m*nRt i 

gnlwrowra ^T w wir-^rar:’ n 
m\ 

^ g fligiRT^f gjffftsnwq, I <n* ^irogfc | 

‘«RRf f^flr ifr fow3f*Wr%*rr f 
M %! WWft ii $* *fo I 

‘fi|% n^s: ^ filSIT %3 3 q§irft I 

*WWJIRlf*f' II I 





gurgfTTft'fl «nt ef? ^ l 

aiw ^ c 3 l 
qq*qgg*Rq § qqrfa wrewi^ I 
^i^r ftqqr sft: *rf ei*q fa-v^g’ » 

5FH^ i ^Tfi^if^ff^: si^jRiJj^r qj mfa 

TO I ^«tT§: — 

‘^F 5^1 3kM flqsra^g ^ t 
<F*Ff q*tfa flugfo fl 3^’ II 

^ *TR^ I 

Srgq^T^^^q^FTf ^ gf ^ I ^ ?$jt 

q*Fft S |.«lftSwft«lf I ami> =q q 3 ?T% 
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THE AUTHOR 


Dr. B. N. K. Sharma’s epoch - 
making contributions to the 
study and publicity of . and 
Research in Dvaita Vedanta and 
its Literature over the last fifty 
years have deservedly brought 
him international fame. 

It is indeed a happy 
consummation that the release 
of the Acarya’s GItabha§ya 
rendered into English by 
Dr. Sharma in his 80th year 
should synchronise with 
the Celebration of the Acarya’s 
7j50th Birthday. 


